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Abstract 
This thesis examines the Balinese cultural landscape, and specifically the two types of Balinese 
traditional villages; Indigenous rural villages, mostly termed Bali Aga, and traditional villages in 
Denpasar City. These two types of villages are differentiated by geography, yet both types 
embrace the Hindu religion that historically underpins much of Balinese daily life of which both 
embrace the philosophy of Tri Hita Karana. Tri Hita Karana, being the core Bali Aga fundamental 
concept, applies to the whole of the life of the Balinese people. The philosophy is expressed 
vertically in the human-landscape relationship to the God as creator, the relationship of the 
horizontal axis between people to human beings, and the relationship between people to their 
environment. Although many of these Indigenous villages adhere to the same religion, there is 
significant differentiation in their cultures and traditions arising from the influence of the 
Majapahit Kingdom that significantly impacted upon Balinese life especially in the southern part 
of Bali. As a consequence of this Kingdom, many Indigenous Bali Aga rural villages still conserve 
and continue their original traditional culture and traditions. These villages were not significantly 
influenced by the Majapahit Kingdom period, whereas villages in southern part of Bali were 
significantly affected. The latter includes urban villages within Denpasar City that are facing of 
rapid development resulting in major changes of land and land use associated with their cultural 
landscape. These two differentiations enable a cross-comparison to assess villagers’ behaviour 
and practices towards cultural landscape conservation generally. Thus, the fundamental research 
of this thesis seeks to investigate the Balinese Indigenous cultural landscape to consider the 
opportunities their traditions and patterns offer toward future cultural landscape conservation 
of their values, qualities and identity. 
The thesis involved a deep examination of the culture of Bali Island; a place internationally 
recognized for its extant Bali Kuna period scenic natural environment. Additional recognition by 
UNESCO through ICOMOS in 2012 identified the characteristic rice terraces of many Bali Aga 
villages, with their subak irrigation systems, and village adherence of the Tri Hita Karana concept, 
as being integral to the World Heritage listed landscape and its need for cultural landscape 
conservation.  
This research investigates the cultural landscape in both types of Bali Aga villages in order to 
understand, map and assess the application of ‘harmony’ to landscape, and Bali Aga community 
responsiveness to contemporary development and cultural change pressures. A case study 
method was used to gather data about the cultural landscape through on-site evaluation and 
observation in both types of villages. Interviews and questions were also used to the village 
leaders and villagers to obtain a qualitative insight into their culture and traditional practices in 
each villages. The thesis explains the Balinese philosophical interactions between human beings 
to nature. To this end, the research analyses the tangible and intangible cultural landscape as to 
village structure, form, construction, design and cultural relationships and expressions that are 
 
 
both extant and which continue today. In terms of culture, the research analyses how villagers 
and or communities interact with their traditional norms, beliefs, values in daily life through 
practices and in supporting their traditional cultural design, planning and management practices. 
Additionally, the thesis explores how villagers behave within this philosophical construct in 
maintaining and conserving their landscape.  
The thesis mapped and analysed extant Bali Aga villages that are spread over the Balinese 
mountain highlands and their activities and values in seeking to maintain their cultural landscape. 
A conclusion is the role and influence of the Majapahit era in forming traditional Balinese culture 
as demonstrated through the existence of Bali Aga and Bali Apanaga villages. Further, the 
research also concluded that three keys of Balinese harmony to landscape, that involve villagers 
being obligated to maintain and conserve the sacred, middle and impure areas of their landscape 
also form the village and larger landscape and architectural Indigenous patterns. Several 
traditional regulations also play an important role in the conservation of the cultural landscape 
including the village patterns, the implementation traditional elements of the landscape, the 
conserving of the traditional subak irrigation system, maintaining the tropical rain forest as well 
as the adat system as continued in traditional villages both in Bali Aga and Bali Apanaga. Finally, 
the thesis recommends appropriate avenues of how to conserve the Balinese cultural landscapes, 
in both rural and urban areas, that respects and engages with the traditional Tri Hita Karana 
obligations of ‘harmony’ for future.  
Key words: cultural landscape, Balinese traditional landscape, Indigenous villages, Tri Hita Karana 
Concept, harmony.  
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 Glossaries and Abbreviations 
 
Adharma : evil, bad 
Akasa : atmosphere, sky 
Aling-aling : no straight continuous roads, it can be a barrier 
Alun-alun : plaza 
Angen : compassion 
Angkul-angkul : Balinese housing main gate  
Arca, pretima : statues 
Athita : the past 
Awig-awig : Balinese traditional regulation 
Bade : the corpse’s building 
Badeng : black 
Bahasa Indonesia : Indonesian Language 
Bajra, genta : bell 
Bale Banjar : hamlet community hall 
Bale Buga, Bale Tengah : traditional building in Trunyan Village settlement purposes for 
ceremony 
Bale dangin : Balinese building has function for ceremony and it located in the 
east of housing yard 
Bale dauh : Balinese building has function for living and it located in the west 
of housing yard 
Bale kulkul : bell tower building 
Bali Aga : the mountain Balinese people 
Bali Apanaga : the mainland Balinese people with having a direct creation and 
response to the Majapahit Kingdom influences. 
Bali daratan : the mainland Balinese 
Bali Kuna/Kuno : original Balinese 
Bali Mula : ancient Balinese 
Balian : the Indigenous healer 
Banyaga : the service activities 
Batih : a core family 
Bebaturan : altar, floor 
Bedugul : a simple temple shape, altar 
Bencingah : the front yard of a puri or a temple 
Bendesa ngukuhin : obdurate village leader 
Bhakti Marga : the highest form of worship 
Bhur : zone links people to the God 
Boga-pangan, pebogaan : place for food stuffs, food 
Brahmacarya Ashrama : being childhoods 
Brahmana : Brahmin or priest, who led the religious ceremonies 
Bwah : zone links people to human beings 
Caka, Saka : a Balinese traditional calendar 
Candi kurung : split gate type 
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 Candi, prasada : temple 
Catur Ashrama : four stages of life 
Catur Wangsa : four castes  
Catuspatha : the cross-road pattern 
Dadia : inheritance patrilineal in kinship system 
Depa agung : the arm span of a householder 
Desa Adat : customary village 
Desa Apanaga : villages on the plains with having a direct creation and response 
to the Majapahit Kingdom influences. 
Desa Baru : a new village 
Desa dinas : administrative village 
Desa Pakraman : customary village 
Desa Tua : old village 
Desa : village 
Dharma : the truth 
Dharmayatra : religious journey 
Dusun : administrative hamlets, neighbourhoods 
Duung : weapon 
Empu, pande : iron worker 
Gebog : a group of traditional and religious activities 
Gedong : shrine building 
Gender wayang : the music for traditional puppet 
Gryahasta Ashrama : the phase for marriage and acceptance of their family 
responsibilities and obligations 
Hasta Kosala-Kosali : Balinese traditional architectural norms 
Hulu-hilir : upstream-downstream 
Huma : rice field 
Hyang : god 
Jaba sisi : impure zone 
Jaba tengah : middle zone 
Jaladwara : holy drainage in the temple 
Jati : exact, true 
Jelinjingan : drainages lines 
Jero kubayan : village leader in the Bali Aga villages 
Jero : housing 
Jeroan : main/primary/sacred zone 
Jnana Marga : the inward form of worship where each individual conduct 
his/her life 
Kahyangan Jagad : great temple 
Kahyangan Tiga temples : three great temples 
Kaja : north 
Kampung : kampong, village 
Kamuncak : finials 
Kangin : east 
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 Karana tuang : green open space in each corner of the cross-road 
Karang bengang : a wide open space in the city’s green belt 
Karang desa : village yard 
Karang embang : green open space places in the hamlet 
Karma Marga : the duty of the outward observance of religion, the prayers, acts 
and ceremonies carried out in temples and at festivals 
Karmapala : belief of cause and effect 
Kauh : west 
Kebayan : the leader of highland village 
Kelian subak : the leader of Balinese irrigation system in a village 
Kelian : a hamlet leader 
Kelod : south 
Kelurahan : village 
Kepala lingkungan : administrative hamlets, neighbourhoods 
Kepuh : Sterculia foetida 
Keraman telulikur : village member consists of 23 people 
Keris sakti : Sacred Kris 
Kesetan : piece, part 
KITLV : the Royal Netherlands Institute of Southeast Asian and 
Caribbean Studies (Dutch: Koninklijk Instituut voor Taal-, Land- en 
Volkenkunde) 
Klian, kelian : the leader of a community institution in a village 
KMP : the Dutch shipping company (Dutch: Koninkelijke Paketvaar 
Matschappij) 
Kori agung : main temple gate 
Krama desa inti : the core villager 
Ksatrya : the caste which led the governance system 
Kubayan kiwa : left side of ulu apad leader 
Kubayan tengen : right side of ulu apad leader 
Kubayan : the leader of ulu apad system 
Kuburan, setra : cemetery 
Kupang : pillar, post 
Lebuh : an outdoor open space located in front of main entrance. 
Lelakut : a puppet to chase away the birds that will use up the rice grow 
LMD : a village deliberation institution (Indonesia: Lembaga 
Musyawarah Desa) 
Lontar : palm leaves 
Madya mandala : middle zone 
Madya : middle 
Madyaning madya/puseh : middle, centre 
Madyaning nista : profane moderate 
Madyaning utama : primary moderate 
Mandala : zones 
Margi agung, rurung gede : the main road 
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 Mecaru : type of ceremony aims to purify the natural environment 
Melasti : deities’ sanctity ceremony or purify ceremony 
Merajan agung : great family temple 
Mesaka : pillar, post 
Metatah, mepandes : tooth filing ceremony 
Moksa, moksah : reach the eternity (God) 
Muntig, gunung : mountain 
Nagata : the current times 
Natah, natar : indoor open space that created by composition of compound 
buildings  
Nawa sanga : nine directions 
Nekara : kettle drum 
Ngaben : cremation ceremony 
Ngerebong, pengerebongan : a ceremony aims for safety and blessing from deities 
NgusabaDesa : the annual ceremony in the village as symbolic of gratitude to 
the God and to the environment. 
Nista mandala : impure zone 
Nista : impure, un-sacred 
Nistaning madya : moderate impure 
Nistaning nista : profane 
Nistaning utama : primary profane 
NIT : the East Indonesia State (Indonesia: Negara Indonesia Timur) 
NSPM : the Norms of Manual Guidance Standard (Indonesia: Norma 
Standar Pedoman Manual) 
Nyatur desa : cross-road 
Nyatur muka : four faces 
Nyeburin : a daughter can become successors through uxorilocal marriage 
Nyegara-gunung : sea-mountain 
Nyepi : the Balinese New Year, silent day 
Nyineb wangsa : bury the noble’s status 
Nyorong menek : push to the top 
Odalan, piodalan : the ceremony of temple anniversary  
Ogoh-ogoh : statues that have form of mythological beings mostly demons 
Omed-omedan : pulling, a ceremony for the youths of the village to express their 
happiness on the first day of the Balinese New Year (nyepi) 
Paduraksa : joints between corner fences. 
Palemahan : relationships between humans to environment 
Pancasila : five principles that define the Indonesian nation 
Paon, pewaregan : kitchen 
Parahyangan : relationships between human to God 
Pariak : farm/moor 
Pasesekan, sesak, desak : recessive 
Pasisi : shore, coast 
Patih : vice regent or chief minister to a king 
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 Pawongan : relationships between humans to wellbeing 
Pecinan : Chinese style 
Pecut : whip 
Pekarangan : housing yard, or village yard 
Peken : traditional market 
Pemaksan : temple congregation 
PempatanAgung : cross-road pattern 
Pendopo agung : Javanese architecture of a large pavilion-like structure built on 
columns  
Penjor : a bamboo decorated with agriculture harvesting stick on the 
ground in front of main entrance of housing or temples during the 
ceremony as a symbol of the glory of goodness 
Penyengker : Balinese traditional fence 
Perbekel, bendesa : a leader of perbekelan 
Perbekelan : a single government administrative official 
Pertiwi : earth 
Piodalan ageng : great piodalan ceremony 
Piodalan alit : smaller level of piodalan ceremony 
Pradana : female character 
Pradana : the earth 
Prajuru adat : traditional committee in the village. 
Pujawali, petirtan : village ceremony celebration expresses the thankful of the 
people to their God for the prosperity, happiness and health 
Punakawan : retainer  
Punggawa : troops, steward 
PuraDalem : the death temple 
Pura Desa : the village temple 
Pura kawitan : clan temple 
Pura Kawitan, Pura Dadia : Balinese Hindu’s family temple to adore the sacred ancestral 
spirits based upon lineage. 
Pura swagina : temple work-related 
Pura : temple 
Puri : palace 
Purnama : full moon 
Purusa : male character 
Rukun tangga : administrative hamlets, neighbourhoods 
Rwa Bhineda : two different things, vice versa 
Sad Kahyangan : six great temples 
Sad Ripu : Balinese belief of six enemies in the human beings 
Samnyasa Ashrama : being the pilgrimage stage to reach moksa 
SangaMandala : nine Balinese zones 
Sanggah, pemerajan : family temple 
Sasih kadasa : the tenth month of Balinese Calendar 
Sasih kalima : the fifth month of Balinese Calendar 
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 Sasih kapat : the fourth month of Balinese Calendar 
Sasih : Balinese month 
Satria : noble, king 
Seka banjar : group of hamlet 
Seka dadia : group in the clan system 
Sekeha subak : traditional irrigation communities 
Sekeha teruna : youth organization 
Sekeha, seka : youth organization/group 
Setra ari-ari : the cemetery for placenta 
Setra madya : middle grave yard 
Setra prancab or nista : impure grave yard 
Setra utama/gede : primary grave yard for public 
Setra, sema : grave yard 
Sirang : slanting 
Sloka : an index of provider character 
Sor singgih : hierarchy in languange 
Subak abian : upland farmers’ organization 
Subak : the Balinese irrigation system  
Sudra : common people 
Sunya pewaregan : sacred kitchen 
Swah : zone links people to spirits 
Tampul roras : twelve pillars 
Tanah jaba pura, pelaba pura: temple land or customary communal land 
Tat Twam Asi : I am you, and you are me 
Tawur Kesanga, tawur agung : Balinese amalgamation ceremony as symbol purifies the 
environment that held in the ninth month of Balinese Calendar 
Teben : downstream 
Telajakan : outdoor open space placed between housing fence and drainage 
Tempek, keliran : a hamlet spatial configuration 
Teruna/teruni : youths 
Tombak pusaka : heirdom spear 
Tri Angga : three divisions of body including head, body and legs 
Tri Hita Karana Concept : three the relationship between human to the God, between 
human to the human being, and between human to the 
environment. 
Tri Loka, Tri Bhuawana : three worlds 
Tri Mandala : three traditional zones in Balinese traditional architecture 
Tri Murti : three deities, Brahma, Vishnu and Ciwa 
Tri Wangsa : three levels caste of societies 
Ulu Apad, hulu ampad : traditional government system in villages or council of paired 
and ranked elders 
Ulu : upstream 
Umah meten : Balinese building has function for sleeping that usually located in 
the north of housing yard 
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 Umah, kuren : Balinese traditional housing 
Undagi bata : stone craftsman 
Undagi lancang : boat craftsman 
Undagi pangaran : tunnel craftsman 
Undang-undang : regulation 
Utama mandala : sacred zone 
Utama : primary, sacred 
Utamaning madya : moderate primary 
Utamaning nista : impure primary 
Utamaning utama : primary primer, sacred 
Vesia, wesia : trader 
VOC : the United East Indian Company (Dutch: Vereenigde Oost-
Indische Compagnie) 
Waisya : the caste that has duty on agriculture, trade and development 
Wanaprastha Ashrama : being post-social life or a seclusion phase in advance of 
immortality 
Wantilan : an open hall for multipurpose function 
Wanua, banua : a village 
Warga : clan, ancestral-based organization 
Waringin, beringin : banyan tree (Ficus spp.) 
Wartamana : the future 
Wayang kulit : traditional puppet made of neat’s leather 
Wong : people 
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 Chapter I: Introduction 
 
Figure 1.0: The Ulun Danu Temple. 
Source: Author, 2013. 
 
1.1 Introductory Background 
 
Bali is internationally recognized as an island possessing a beautiful natural landscape, 
hospitality, traditional architecture as well as a unique culture demonstrating the integrity 
between humans, environment and God, as expressed in the Balinese Tri Hita Karana concept.  
Bali is 153 kilometres wide from east to west and 112 kilometres length from north to south 
(Badan Pusat Statistik, 2011). Vickers (1989) observes that “Bali is small”, and that the 
significance of Bali is “ecological”, and that its dense population in the southern area is directly 
associated with servicing demands of the wet-rice agricultural system fundamental to Balinese 
food production. The ecological landscape of Bali involves water flows from mountains rushing 
through rivers with complex dams, channels and terraces, with people building shrines to 
worship the Gods (Krause, 1988; A. Vickers, 1989). The Balinese landscape is also characterised 
by its historical subak irrigation system that has been inscribed by UNESCO as a World Heritage 
place (UNESCO, 2012). The Balinese mountain chain divides Bali into two parts, south and north. 
The mountains include Mount Agung in the east, Mount Batur with Lake Batur and Mount 
Penulisan in the middle of Bali, Mount Pangilingan with Lake Bratan in the west, and Mount 
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 Batukaru in the southwest. These mountains are believed to possess sacred orientations toward 
kaja (north) and towards the sea in the kelod (south) in keeping with Balinese tradition and 
culture. 
The management of the vernacular Balinese landscape is described by Krause (1988) as “Wong 
desa angertanin gumin Ida Betara”. This description embodies a set of long-standing cultural 
rules whereby land is only used for living; and is not to be owned; and land belongs to the God 
as creator. Traditional Balinese people use land for farming and adopt the subak irrigation 
system.  
The nature of the Balinese cultural landscape has been studied by the Dinas Kebersihan & 
Pertamanan, and Udayana University (1998) that have described the Balinese landscape as 
comprising five types, i.e. regional landscapes, village landscapes, city landscapes, highway 
landscapes, and historical inheritance/archaeological landscapes. These landscapes have their 
own characteristics that collectively create the flourishing and scenic Balinese landscape. The 
Balinese, people are involved in the preservation and maintenance of this cultural landscape.  
In particular, these people include the Indigenous Balinese people known as Bali Aga or Bali Mula 
or Bali Kuna (Dinas Pekerjaan Umum, 1989) who settled in the Balinese highlands and continue 
to reside today in villages scattered mostly in the north, middle and east regions of Bali Province 
generally located in the hills 800 to 1700 metres; a landscape that has its own particular climatic 
zone (Reuter, 2002a). During the reign of the Majapahit Kingdom, Bali Aga refused to accept the 
new cultural rules and they fled to the mountains and hill slopes and are today known as “the 
Mountain Balinese” (Reuter, 2002a). Literally Bali Aga is translated from Old Javanese aga 
meaning ‘mountain’. Bali Mula and Bali Kuna can be translated as ‘original’ and ‘ancient’ Balinese 
(Reuter, 2002a). These Indigenous Balinese people still practice and continue their traditional 
rules, customs, and architecture, consistently maintaining their traditions and culture that is 
integrally related to their cultural landscape.  
In regard to the Bali Aga, Muller (2011) has produces a text including many period Balinese 
photographs that were taken by Dr. Gregor Krause in 1912 that depicts the exotic of Bali Island. 
Muller claims that the earliest photographs of Bali were taken before the major earthquake in 
1917 that were published anonymously by Adi Poestaka Den Haag consisting of two hundred 
untitled figures. Based on this primary documentation, Muller undertook fieldwork in the 1980s 
to record and photographically record 25 Bali Aga villages in four areas including in the central 
mountains, north east coast, central south, and east Bali. During her fieldwork in 1983, Muller 
found that most of Bali Aga villages lacked infrastructure including electricity, drinking water 
supplies, sewerage, roads, public transport and other facilities. Her research recorded that Bali 
Aga livelihood mostly dependent upon dry vegetable crops in the surrounding valleys and 
lowlands, due to its climatic zones that make it difficult in wet-rice production. Muller also 
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mentioned that for medical facilities, people go to the indigenous healers called balian whom 
possess a broad lore of “healing plants and potions” (Muller, 2011, p. 398). The Muller also 
identified an anomaly in the Balinese spatial conceptualization whereby lake is known as kelod
(South) direction. 
Villages located on the shores of Lake Batur all indicated the lake as the direction of kelod; which 
was west for Trunyan and Abang villages. Behind these two villages the hills oriented east are 
kaja. For Buahan and Kedisan villages the lake to the north is kelod and southern hills behind are 
called kaja (Muller, 2011, p. 398). 
 
Figure 1.1: Muller’s fieldwork in Bali Aga village in 1980s. 
Source: Muller, 2011. 
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Figure 1.2: View of Batur Mountain where Bali 
Aga villages are located. 
Source: Author, 2012.  
Figure 1.3: Surrounding Batur Mountain with 
Batur Lake behind. 
Source: Author, 2012. 
In contrast, globalization is increasingly the most important discussion for Bali especially in 
respect of Denpasar City. Urbanization, population growth, ribbon development, migration and 
consumption of energy are important imperatives and necessary evils for growing cities 
internationally. These imperatives are creating a sprawl of buildings, un-planned developments, 
loss of open spaces, as well as a decline in the identity of cities. As an exemplar, Denpasar City is 
struggling to host an increasing population every year that is causing increased demands upon 
housing and public facilities. Thus land associated with Denpasar City has been lost to rapid 
development that is compromising this vernacular landscape. 
Given these problems, the core research aim of this dissertation is to investigate the Balinese 
landscape through its Indigenous villages and to consider the opportunities these Balinese 
traditions and patterns might offer to improving the quality and cultural relevance of Denpasar 
City’s growth and cultural identity. This research will hopefully inform the Bali Government in 
offering an avenue to better conserve, control and implement Balinese landscape design 
principles that are based upon traditional values for both Indigenous villages and Denpasar City. 
The research outcome proposes the development of recommendations offering appropriate 
avenues of how to conserve the Balinese cultural landscape for both the Indigenous villages and 
the City having regard to the traditional obligations of ‘harmony’ for future. 
The study uses several terminologies that are elaborated upon in the subsequent chapters and 
that are integral to the overall thesis. In summary, an ‘Indigenous village’ is used to describe the 
original Balinese villages that possess their original culture and traditions little influences from 
other cultures; much of which has been influenced from the Majapahit era. The term ‘traditional 
village’ is used for villages that have a culture and traditions that have been subsequently 
changed following the Majapahit era. The ‘Bali Aga’ specifically concerns the Balinese Indigenous 
peoples who predominates are knowns as the mountain Balinese people. Furthermore in this 
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 study, the concept of ‘harmony’ to landscape means that traditional obligations. These 
obligations are applied by Indigenous peoples and villagers to landscape formation and use 
(tangible and intangible) are based upon traditional Balinese values as unity indicators informing 
their maintenance of the Balinese vernacular landscape of which conventional landscape 
planning and traditional Balinese characteristics and traditions cannot be separated. 
1.2 Rationale of the Research  
1.2.1 Research Motives 
Bali is acknowledged internationally for its culture and environment. This research theme 
continues a research master’s thesis in landscape planning undertaken by the researcher that 
was based on study of the Bali Government and Udayana University in 1998 in which the Balinese 
landscape was divided into five landscape types; regional landscape; villages’ landscape; city 
landscape; highway landscape; and historical inheritance/archaeological landscape.  
This research considered defined all landscape types in Bali including landscape patterns, 
characteristics, conservation and preservation. The first focus was to consider the role and impact 
of urban development to Balinese traditional architecture that despite change some elements of 
the traditional Balinese landscape elements were being kept by villagers such as the existence of 
indoor open space (natah) of housing, outdoor open space (telajakan) and many other elements 
that can still be found in Denpasar City. This idea was researched through a deep literature review 
drawing upon previous research by foreign scholars who have been concerned about the 
landscape of Bali particularly in the highlands of Bali. Bali Aga Villages by Carole Muller (2011) is 
one of the primary sources of research information because of its detailed focus on the 
Indigenous villages of the Bali Aga. Muller’s photographs depict the situation of the villages, 
architecture, and environment of indigenous villages in the 1980s.  
 
Figure 1.4:The inspirational book by Carole Muller 
Source: Muller, 2011. 
 
Figure 1.5: One of housing conservation in Blantih 
Village. Source: Reuter, 2002. 
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 An additional research aim was to document all the Indigenous villages in Bali Province having 
regard to previous research on Indigenous villages for which it was concluded there are more 
than 60 Indigenous villages still extant in the highlands of Bali Province. Questions raised 
thereupon are about the importance of these Indigenous village landscapes in continuing 
traditional Balinese culture, traditions and architecture. This was the major rationale for this 
research to being forward the culture and architecture that still abide in their Indigenous villages 
that has previously never been analysed and mapped, in order to understand their environment. 
Currently several scholars have undertaken research on Bali Aga in various disciplines by local 
people and foreigners, but none have approached the topic holistically or through a landscape 
lens  
1.2.2 Research Problems 
There many Indigenous villages scattered around the highlands of Bali, mountains, and along the 
lake. They still preserve their own tradition and culture. Distinctively, many of the South Bali 
villages adopted Majapahit influences so differentiations are visually evident today. These 
differentiations enable the research to compare both Indigenous villages and traditional villages 
in Denpasar City. The research seeks to analyse, to understand and to distinguish the diversities 
rather than pursuing comparison between both areas given the commonality of ‘harmony’ to 
landscape. Based on this research investigation the research seeks to understand how the people 
maintain their cultural landscape both in the Indigenous villages and in Denpasar City. 
This an investigation was launched to better document, translate and examine this cultural 
landscape and its role and influence in maintaining Balinese Indigenous villages and their 
associated cultural landscapes. This investigation is focused upon the physical fabric, spatial 
patterns and relationships as well as villager’s activities recognizing that the majority of the 
villagers embrace the Hindu religion which is tangibly and intangibly expressed in their 
ceremonies, and in the spatial built environment zones of sacred, middle and un-sacred to 
worship God and ancestors. Most scholars argue that Balinese Indigenous village’s patterns lie 
on a linear axis of mountain to sea (Budihardjo, 1995, p. 54; Dwijendra, 2009; Gelebet, 1985). In 
contrast, in the coastal areas or Balinese plain, the village patterns are characterized by a 
compound pattern. This research will seek to investigate these patterns and their traditional 
values of the Balinese vernacular landscape including whether they still remain in Denpasar City 
or not. This investigation thereby analyses Balinese cultural landscape history including the 
periods before, during and after the Balinese Indigenous people fled into the remote and isolated 
areas of the highlands. This research strategy assumes that Indigenous village patterns and their 
landscape values are supposedly still abided in Denpasar City and tests whether they are or not, 
and their strength of resonance.  
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 The contribution to knowledge significance of this research is to consider the position of the 
rapidly growing Denpasar City and whether Indigenous knowledge and principles underpin and 
influence the existence of traditional elements of landscape in Denpasar City including indoor 
green open space (natah) and outdoor green open space (telajakan) in the traditional housing 
patterns.  
1.3 Research Questions and Objectives 
The aim of this research is to review the traditional vernacular landscape and villages of Bali, 
including their tangible and intangible cultural and spatial relationships, in the context of using it 
as a lens to consider and inform urbanization in Denpasar City. 
The findings of this research are expected to provide guidelines that offer and inform avenues to 
better apply the obligations of Balinese ‘harmony’ to the Balinese landscape and in Balinese 
landscape planning activities.  
Objectives of the research are to: 
x Develop a better understanding the concept of ‘harmony‘ and its relationship to and 
expression in the Balinese landscape  
x Investigate how the cultural and spatial relationships of Indigenous villages can serve as 
a model to better conserve the Balinese landscape 
x Investigate how Denpasar City can better conserve their urban landscape having regard 
to the above; and to 
x Explore the Balinese Indigenous culture and spatial relationships linked to ‘harmony’ that 
influence Denpasar City’s landscape. 
Research questions include: 
x What is the concept of ‘harmony’ to landscape that is drawn from Hindu Religion that 
influences the spatial and cultural relationships of the Balinese landscape? 
x What is the current condition of the Balinese Indigenous village landscapes and how do 
these Indigenous villages conserve their vernacular landscapes? 
x What is the current condition of Denpasar City’s landscape and how does the City 
conserve its vernacular landscape? 
x Are there Indigenous village patterns and cultural landscape values that are extant in the 
City and how do these traditional values influence the City’s landscape? 
1.4 Research Methodology 
The thesis primarily involves qualitative research, but includes an extensive literature review. The 
latter is necessary to achieve a deep understanding of Balinese history and its role in influencing 
the shaping of the Balinese landscape, its principles and the traditional Balinese practice of 
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 ‘harmony’ as applied to landscapes in Indigenous villages and their impact upon Denpasar City. 
The purpose of the extensive literature review is to acquire a deep appreciation of the history of 
Bali Island, its ecology which is embodied in the Balinese landscape both in Indigenous villages 
(and surrounds) and Denpasar City, and to obtain a robust understanding of the Balinese 
principles and practices which are imbued by Hindu Religion in particular the concept of 
‘harmony’. 
A case study method is used to investigate how Indigenous villages and Denpasar City conserve 
the traditional tangible and intangible attributes and values of Balinese landscape. There are 62 
identified Indigenous villages in Bali Province and 35 traditional villages in Denpasar City.  
The preliminary research focused upon 24 Indigenous villages in 6 Regencies of Bali Province. 
This field research collected data through on-site evaluation and observation, interviews of 
village leaders, and questions to villagers. The methods of on-site evaluation and observation 
proposed to discover how a village’s landscape is still adhering to the traditional Indigenous 
norms and values, and it also aimed to investigate village patterns and the influence of Balinese 
ecology and geography in this relationship. The interviews aimed to obtain foundational 
information regarding village conditions including socio-culture and religious activities that 
contribute to each village landscape. The questions to villagers aimed to ascertain the 
consciousness of villagers in conserving and maintaining traditional elements of their landscape 
especially in their housing and village patterns.  
Ancillary is a case study of traditional villages in Denpasar City through gathered data using the 
same methodology. On site evaluation and observation activities aimed to record how villagers 
in the City conserve their traditional elements of landscape in deference to the threat of urban 
globalization in Denpasar City. The interviews of village leaders in Denpasar City proposed to 
investigate how the City’s socio-culture and religious activities contribute to landscape formation 
and characterization. The questions to villagers in Denpasar City sought to examine how and 
whether villagers are aware of conservation and or the maintenance of traditional elements of 
Balinese landscape in the City. 
This research was undertaken in accordance with an ethics an approval by Deakin University’s 
Human Ethics Research Committee 2012-186 in July 2012. 
Data analysis through qualitative descriptive modes was used in this study to analyze qualitative 
data arising from on-site evaluations and observations, and from questionnaires to categorize 
the assessment themes and to identify pattern differences in villages landscapes both Indigenous 
villages and in the City. Mapping and sketches have additionally been used to investigate 
similarities and differences in the spatial and relationship patterns of village landscapes. This 
thesis therefore draws upon a wide range of qualitative methods to analyze and test information 
27 
 
 to discover prevalent conclusions and applicable traditional elements of Balinese landscape in 
the City having regard to the concept of ‘harmony’. 
1.5 Case Studies 
The case studies were selected from both Indigenous villages in the highland and traditional 
villages (desa pakraman) in Denpasar City. The selection of Indigenous villages draws from 
inventories in previous research undertaken in Bali Province in 1988-1989 and Muller’s fieldwork 
in the 1980s. These inventories record approximately 62 Indigenous villages in seven Regencies 
including Karangasem, Buleleng, Bangli, Gianyar, Badung, Tabanan, and Klungkung. In contrast, 
two regions do not have Indigenous villages (Bali Aga villages) comprising Jembrana Regency and 
Denpasar City. 
The case studies of selected Indigenous villages were conducted in six regencies in Bali Province. 
These include Karangasem, Buleleng, Bangli, Gianyar, Badung, and Tabanan Regencies. Most of 
the selected Indigenous villages are located in the highlands of Bali including the regions of 
Mount Batukaru in Tabanan Regency, Mount Batur in Bangli Regency, Mount Agung and Mount 
Seraya in Karangasem Regency, along Batur Lake in Bangli Regency, and along the north coastal 
shore of Buleleng Regency. These Indigenous villages have a fundamental history that ascribes 
that the original Balinese people (Bali Aga or Bali Kuna or Bali Mula) possess no influences from 
the Majapahit Kingdom on their culture and tradition. Research in Denpasar City was conducted 
in traditional villages (desa adat or desa pakraman) that have been influenced by the Majapahit 
Kingdom traditions. This dicotonomy of influences gives diversity to the tangible and intangible 
of Balinese traditions. However they still possess similarities in philosophies and belief such as 
Balinese people embracing the Hindu Religion, the implementation of the Tri Hita Karana 
philosophy in the people and their life, and other fundamental concepts related to cultures and 
traditions, space functions, architecture, and natural environment. Moreover, the selection of 
Indigenous villages for this research was careful to enhance the comprehension of cultural 
landscape conservation strategies in the villages that apply their traditional philosophy 
historically to the present.  
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Figure 1.6: Bali Island Map in the Indonesian 
Archipelago. Source: Reuter, 2002. 
 
Figure 1.7: Geographical features of Bali Island. 
Source: Statistic of Bali Province, 2011. 
 
Figure 1.8: The site fieldwork in Bali Aga villages in 2012. 
Source: Google Earth, 2012 and annotated by the author. 
  
 
 
 
29 
 
 
 
 
 
 
 
 
 
 
 
Figure 1.9: The site fieldwork in villages of Denpasar City in 2013. 
Source: Google Earth and Village Profile of Pemecutan Kaja, 2012 and annotated by the author. 
 
 
 
Note: 
The villages observed in 
Denpasar City: 
1. Padang Sambian Kelod
2. Padang Sambian
3. Pemecutan Kaja
4. Dangin Puri Kangin
5. Tonja
6. Peguyangan
7. Sumerta Kelod
8. Dangin Puri Kelod
9. Sumerta Kaja
10. Sumerta Kauh
11. Kesiman Petilan
12. Kesiman
13. Kesiman Kertalangu
14. Pedungan
15. Renon
16. Sesetan
17. Pemogan
18. Sanur
19. Sanur Kauh
20. Serangan
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 1.6 Thesis Structure 
This thesis is divided into nine chapters including, Introduction, Literature review, 
Methodological Approaches, Bali Island at Glance, Hinduism in the cultural landscape, the 
Indigenous village’s case study in Bali Province, Denpasar City as southern part of traditional 
villages in Bali Province, Examining Balinese ‘harmony’ to landscape, and Conclusions and 
Recommendations. 
The Introduction chapter provides an introduction of background of the study, research 
questions and objectives, rationale of the research, case studies, and thesis structure. 
The Literature Review chapter describes notions and comprehensions of cultural heritage and 
conservation theory including definitions, concepts and principles of cultural heritage and 
conservation, and the advantages of cultural heritage and conservation. The literature review 
also explores cultural landscape including cultural landscape definitions and managements, the 
categories of cultural landscapes, and the cultural landscape in cross-cultural perspectives. 
The Methodological chapter explains the qualitative approach that has been adopted in data 
analysis to respond to the research questions. The methodological approaches started with an 
introduction and the research setting, scope and limitations. The research framework describes 
the flow of research commencing from an idea, the key issues and inquires, and Research Ethics. 
Research methods explore the approaches that are used to understand the topic through the 
literature review, to obtain data through observations, documentation, and interviews, to 
analyse the data, and data presentation. Case study selections in both Indigenous villages and 
Denpasar City’, and some obstacles in the research which relating to time spent and bureaucratic 
procedures during the candidature are also discussed. 
Chapter IV begins with a brief description of Bali Island against its history that has been divided 
into the pre-history period, the Bali Kuno history, the Majapahit period, the foreigner arrival 
period, and the independence period; the ecological and geographical structure and character of 
Bali; the land use of Bali Province, and socio culture of the Balinese people; and the governance 
system and development that all affect the cultural landscape conservation and people’s respond 
in maintaining the ‘harmony’ of the Balinese landscape. 
The following chapter explains Hinduism in the cultural landscape context describing how the 
Balinese philosophy affects cultural development; the tangible and intangible of the Balinese 
landscape; the formation of Indigenous villages; and the human obligations and traditions of Bali. 
The case studies are profiled and discussed in the chapter VI and VII. Chapter VI discusses the 
nature distribution of the Indigenous Villages in Bali Province accompanied by the fieldwork 
results in 24 Indigenous Villages including their the history, socio-culture and how the people 
conserve their landscape having regard to the harmony. Chapter VII explores the fieldwork 
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 results in traditional villages in the urban area of Denpasar City that focuses on the history of the 
villages, how traditions are still adopted in urban development, the existing 20 villages, and how 
the traditional villages carry on the existence of Balinese life. 
Chapter VIII analyses Balinese ‘harmony’ to landscape divided into four main focuses. The first 
topic defines the sacred zones of village patterns that include village temples and family temples. 
The second topic describes housing patterns and their public facilities that exist in the middle 
zone of the village patterns. The third topic discusses the impure zone of the village patterns 
describing cemeteries in villages that relate to the life cycle and cremation systems, and the 
Balinese landscape of death. Finally the last topic discusses the role of culture and tradition in 
Balinese ‘harmony’ in order to conserve Balinese traditional architecture. 
Chapter IX summarizes the preceding chapters and their analyses providing a conclusion and 
recommendations as to the significant traditional Balinese activities that aid the conservation of 
Balinese harmony to landscape. The chapter describes the contribution and implication of the 
research. The chapter also suggests opportunities for further research towards the conservation 
and maintenance of the Balinese cultural landscape especially the Indigenous villages of Bali 
Province. 
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 Chapter II: Literature Review 
Figure 2.0: Bale Lantang, the ancient heritage in Tenganan Village. 
Source: Author, 2012. 
2.1 Introduction 
This chapter discusses cultural heritage and conservation, and cultural landscapes. The review of 
literature commences with a discussion about cultural heritage and conservation theory to better 
introduce and understanding cultural heritage and its concepts in Western society and how 
people implement cultural heritage and conservation activities. The section is then followed by 
a discussion about cultural landscapes including its definition, an understanding of the cultural 
landscape, it purposes, and its categories.  
2.2 Cultural Heritage and Conservation Theory 
2.2.1 Cultural Heritage and Conservation Definition 
Jokilehto (2005) has traced the evolution cultural heritage conservation definition from 6th AD 
adapted by Theoderic the Great to 2004 when adopted by ICOMOS UK in defining cultural 
landscapes. The definition of cultural heritage adopted in different periods and various 
disciplines, including tourism, architecture, planning, museum, landscape and by many 
institutions and organizations is also quite varied in scope and meaning. Several definitions of 
cultural heritage have been documented since 6th AD by Jokilehto’s compilation including the 
“Rome is a miracle” (Roma è maraviglia) where the ancient historians indicated the seven of 
world wonders, such as the Temple of Diana at Ephesus, the King Mausolus tomb, the bronze 
Colossus of Rhodes, the Olympian Zeus statue, the palace of Cyrus King, where all constructed 
with elegance and were key representatives cultural to date. 
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 Gli antichi Storici riferiscono sette sole maraviglie in tutto il Mondo: il Tempio di Diana in Efeso; il 
bellissimo Sepolcro del Re Mausolo, donde son denominati i Mausolei; il Colosso di bronzo del Sole 
in Rodi; la Statua di Giove Olimpico, formato d'avolio e d'oro con somma eleganza da Fidia il primo 
degli Artisti; il Palazzo di Ciro Re de' Medi, fabbricato da Mennone di pietre, connesse prodigamente 
con oro; le Mura di Babilonia, costruite da Semiramide con mattoni, con zolfo, e con ferro; le 
Piramidi d'Egitto, l'ombra delle quali sperdendosi non si vede oltre lo spazio della costruzione. Ma 
chi avrà più quelle per maraviglie dopo che avrà mirati nella sola Roma tanti stupori? Quelle ebbero 
fama perchè precederono, e le nuove produzioni de' secoli rozzi passano facilmente per insigni. Ora 
è ben veridico chi dice, che tutta Roma è maraviglia (Jokilehto, 2005, p. 9; Milizia, 1785). 
The translation of Italian’s Jokilehto (2005) as follow: 
The ancient historians relate the seven wonders in the world: the Temple of Diana at Ephesus; the 
beautiful tomb of King Mausolus, called the mausoleums; the Colossus of Rhodes in bronze of the 
Sun; the Statue of Olympian Zeus, format avolio and gold with supreme elegance by Phidias the 
first of Artists; the Palace of Cyrus king of Medium, manufactured by Mennone of stones, 
connected lavishly with gold; the Walls of Babylon, built by Semiramis with bricks, sulfur, and iron; 
the Pyramids of Egypt, the shadow of which sperdendosi does not see beyond the space of the 
building. But who will have the most to those wonders when he has targeted in Rome alone so 
many wonders? Those were famous because it preceded, and new productions of rough centuries 
pass easily distinguished. Now it is well truthful those who say that all of Rome is a marvel. 
Jokilehto emphasized that there were differences also in the definitions of ‘culture’ and ‘cultural 
heritage’. This culture definition cites from Taylor (1871) in his Primitive Culture: 
Culture….is that complex whole which includes knowledge, belief, art, morals, law, custom, and 
any other capabilities and habits acquired by man as a member of society (Jokilehto, 2005, p. 4; 
Tylor, 1871). 
Further, Jokilehto concludes that the definition of culture becomes more formalised in 1952 by 
U.S. anthropologists, Kroeber and Kluckhohn documented 164 definitions of ‘culture’ including: 
"learned behaviour", "ideas in the mind", "a logical construct", "a statistical fiction", "a psychic 
defence mechanism"; "an abstraction from behaviour" (Jokilehto, 2005, p. 4). 
In UNESCO 1954 defined cultural heritage in the Protection of Cultural Property in the Event of 
Armed Conflict (The Hague) and this definitions continue until 2004 in various fields of 
conservation. In the Convention for the Protection of Cultural Property (1954), UNESCO first 
emphasized that ‘cultural property’ includes heritage such as monument, archaeological sites, 
groups of buildings, works of art, manuscripts, scientific collections (Jokilehto, 2005; UNESCO, 
1954). This definition was: 
For the purposes of the present Convention, the term 'cultural property' shall cover, irrespective 
of origin or ownership:  
x Movable or immovable property of great importance to the cultural heritage of every people, 
such as monuments of architecture, art or history, whether religious or secular; archaeological 
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 sites; groups of buildings which, as a whole, are of historical or artistic interest; works of art; 
manuscripts, books and other objects of artistic, historical or archaeological interest; as well as 
scientific collections and important collections of books or archives or of reproductions of the 
property defined above;  
x Buildings whose main and effective purpose is to preserve or exhibit the movable cultural 
property defined in sub-paragraph (a) such as museums, large libraries and depositories of 
archives, and refuges intended to shelter, in the event of armed conflict, the movable cultural 
property defined in sub-paragraph (a);  
x Centers containing a large amount of cultural property as defined in sub-paragraphs (a) and (b), 
to be known as 'centres containing monuments'. (Jokilehto, 2005, p. 16). 
This definition of cultural property widens its conventional scope from buildings but to aspects 
including museums, landscapes, illicit transfer, public works, cultural and natural heritage at 
national level, architectural heritage, tourism, historic areas, archaeology, cultural landscapes, 
masterpieces, cultural diversity, intangible cultural heritage, mural paintings only, as well as 
structures. Budihardjo (1995) stresses that architectural heritage includes primary buildings such 
as palaces, churches, mosques, commercial buildings, public buildings (including housing, 
schools) and social and industrial buildings. It is only recently that heritage has includes historical 
landscapes, canals, bridges, railways, towers, and technology in its ambit. In contrast from 
Budihardjo’s perspectives the conservation of architectural heritage is concerned with socio and 
economic culture (Budihardjo, 1995, p. 10).  
The World Bank in 2010 defined ‘cultural heritage’ as including the historic urban areas, 
vernacular heritage, cultural landscapes (tangible, which includes natural and cultural sites), and 
the living dimensions of heritage including aspects of the physical and spiritual relationship 
between human societies and the environment (intangible heritage) (The World Bank, 2010).  
The World Bank (2010) uses broader definition of physical cultural resources: “Movable or 
immovable objects, sites, structures, groups of structures, and natural features and landscapes 
that have archeological, paleontological, historical, architectural, religious, aesthetic, or other 
cultural significance.” The World Bank (2010) also realizes that “physical cultural resources are 
important as sources of valuable scientific and historical information, as assets for economic and 
social development, and as integral parts of a people’s cultural identity and practices” (The World 
Bank, 2010, p. 173)  
Under the Convention for the Protection of the World Cultural and Natural Heritage, adopted by 
UNESCO in Paris, in 1972, has determined cultural heritage and natural heritage. The convention 
was considered the deterioration of some item of cultural and natural heritage from threatened 
and changing of socioeconomic condition harmful the existence of the heritages. Cultural 
heritage was defined as including monuments, groups of buildings, and site. The UNESCO 
definition states of cultural heritage in Article 1 of Convention: 
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 For the purposes of this Convention, the following shall be considered as 'cultural heritage':  
x monuments: architectural works, works of monumental sculpture and painting, including cave 
dwellings and inscriptions, and elements, groups of elements or structures of special value from 
the point of view of archaeology, history, art or science;  
x groups of buildings: groups of separate or connected buildings which, because of their 
architecture, their homogeneity or their place in the landscape, are of special value from the 
point of view of history, art of science;  
x sites: topographical areas, the combined works of man and of nature, which are of special value 
by reason of their beauty or their interest from the archaeological, historical, ethnological or 
anthropological points of view (Jokilehto, 2005, pp. 19-20; UNESCO, 1972). 
Further, UNESCO (1972) defined natural heritage to include natural features, geological and 
physiographical formations, and natural sites in Article 2 of Convention:  
For the purposes of this Convention, the following shall be considered as 'natural heritage':  
x natural features consisting of physical and biological formations or groups of such formations, 
which are of outstanding universal value from the aesthetic or scientific point of view;  
x geological and physiographical formations and precisely delineated areas which constitute the 
habitat of threatened species of animals and plants of outstanding universal value from the point 
of view of science or conservation;  
x natural sites or precisely delineated natural areas of outstanding universal value from the point 
of view of science, conservation or natural beauty (UNESCO, 1972, p. 2) . 
The protection of cultural and natural heritage is an obligation upon national and international 
signatories to the Convention (1972) which sets forth principles as to recognition, guarding, 
conservation, preservation and descent to the next generation. The UNESCO World Heritage 
Convention (1972) expands upon this definition of cultural heritage in its Operational Guidelines 
for the Implementation of the World Heritage Convention (2013) to include groups of urban 
buildings, the evaluation of towns that are no longer inhabited, historic towns, as well as cultural 
landscape (UNESCO, 2013). The Convention (2013) more emphasizes on how to apply and adopt 
policy in the implementation of cultural and natural heritage protection including 
intergovernmental committee functions, funding, international assistance, educational programs 
as well as the responsibility of reporting cultural and natural heritage activities.  
UNESCO, also in 1972 adopted a Recommendation concerning the protection, at national level, 
of the cultural and natural heritage. This Recommendation determined that Member States 
should state, expand and adopt the feasible policy and take actions and fully responsibilities in 
cultural and natural heritage protection. The protection and conservation of the natural and 
cultural heritage has more recently become intertwined as a purpose by the international 
community when discussing the concept of “sustainable development”. 
UNESCO has also published a Preliminary Study on the Technical and Legal Aspects relating to the 
Desirability of a New International Standard-Setting Instrument on Landscape (2011). The 
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 proposed instrument is purposed to support the continuation of several previously adopted 
conventions that lacked protection of landscape and their improvement in the faces of global 
challenges (UNESCO, 2011). These previous conventions include: 
x the 1982 ICOMOS-IFLA International Charter for Historic Gardens (Florence Charter);  
x the 1987 ICOMOS Charter for the Conservation of Historic Towns and Urban Areas (Washington 
Charter);  
x the 2000 European Landscape Charter;  
x the 2005 Xi’an Declaration on the Conservation of the Setting of Heritage Structures, Sites and Areas 
(ICOMOS);  
x and the 2005 Declaration on the Conservation of Historic Urban Landscape (15th General Assembly 
of State Parties to the World Heritage Convention, 2005).  
The aim of the draft standard was to expand landscape research in holistic ways including its 
relationship with intergovernmental, transnational and public-private co-operation. The draft 
standard emphasized fundamental principles that focused upon cultural differences, cultural 
identity, landscape development, interconnectivity across territories and regions, and the link 
between the quality of people’s living and nature. 
The Burra Charter (1999), Australia ICOMOS’s charter that articulates principles for the 
conservation and management for ‘places of cultural significance (cultural heritage places)’, can 
be used for all kinds of places of cultural significance including natural, Indigenous and historic 
places possessing cultural values. The Burra Charter states that places of cultural significance 
should be maintained for current and future generations (Australia-ICOMOS, 1999, p. 1). 
The Burra Charter offers conservation principles in cultural significance for Australia including the 
maintenance of the cultural significance of places to avoid damage and neglect. It offers 
approaches to conserve including appropriate knowledge, skills and techniques for conservation. 
Conservation of cultural significance also involves consideration of appropriate functions. 
Conservation is also considered as bringing forth positive significance to a place. The Burra 
Charter also offers protocols as to conservation processes (Australia-ICOMOS, 1999).  
2.2.2 The Concept and Principles of Cultural Heritage and Conservation 
The conservation as considered by Dobby (1978) encompasses both natural matters, and 
architectural and built environment matters (Budihardjo, 1995, p. 3; Dobby, 1978). The natural 
matters include “ecology, flora, fauna, pollution and over population”; and the built environment 
includes the architecture. To understand the function of conservation, one needs to review the 
question of ‘why conserve’, ‘conserve what’ and ‘for whose benefit’ (Hobson, 2004). Hobson 
defined the advantages of conservation as being both ‘self-evident’ and in ‘the public-interest’. 
In the era 1960s and 1970s, the conservation planning aims for ‘aesthetic’ and using the ‘locality’ 
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 as ‘a design principles’. During the 1980s and 1990s conservation focused in the ‘urban living’ to 
shows the ‘character’ and ‘creating places’. 
From Budihardjo (1995: p. 8) perspective, an Indonesian heritage architect and academic, there 
are seven points that explain the scope of architectural conservation noting that the emphasis 
was mostly upon old areas impacted on the development for economic purposes, as well as those 
that displayed evidence of history: 
1. The retention of whole old areas enriches our visual experience, accommodates the desire for 
continuity, provides us with a meaningful link with the past and gives people a welcome choice to 
live and work in these buildings and their environment, should they prefer it to contemporary 
development (the old places as a basic to encourage future and sustainability of life). 
2. In these days of rapid growth and change, such older areas have a refreshingly permanent 
atmosphere about them which many people find reassuring and attractive. 
3. The logic of larger building sites, to make better economic use of modern building technology, 
drives contemporary development inexorably towards a large scale and to some extent an 
anonymous, diagrammatic from of architecture; which lead to a boring sameness. The retention 
of sizeable and homogeneous parts of our towns and villages built to an intimate scale with 
character will help greatly to retain a sense of place and identity and a welcome contrast to the 
new development. 
4. Old area and towns are one of the greatest commercial assets in terms of international tourist 
trade. 
5. It is our responsibility to protect and hand on a valuable heritage in good shape so that future 
generations can learn from it and delight in it just as past generations have done. 
6. People need the psychological security of being able to touch, see, and feel physical evidence of 
their place in a stream of tradition. 
7. Architectural heritage can provide a historical record of previous age and symbolize permanence 
and continuity as against the finite human lifetime. 
In contrast the World Bank (The World Bank, 2010) has articulated six principles to guide cultural 
heritage conservation that focus mostly upon action to conserve cultural heritage to avoid its 
destruction as well as to enable economic purposes: 
1. Cultural heritage conservation aims to encourage the economic physical assets, maintains the 
practices, history, environment, the continuity and identity.  
2. A “quick action” is significantly needed to avoid cultural heritage assets from the secondary effects 
of disaster. 
3. The past events record of the heritage is needed to design mitigation concepts for a new 
construction or retrofitting. 
4. The obligation of the community to prioritize the cultural heritage property to be preserved 
5. It is believed that the cultural heritage conservation plan is better programmed before havoc 
happen. Nevertheless, the authority should collaborate to develop effective post-disaster heritage 
conservation strategies.  
6. The vernacular cultural asset can be as a secure place for the society against the climate 
circumstances. 
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 In respect of the concept and principles of cultural heritage, Budihardjo (1995) has described 
Balinese cultural which quote from Simon Atkinson (1973) that “Conservation is an element to 
be considered not only in historic areas but in any planning decision”, that’s why we need to put 
concern on conservation (Atkinson, 1973; Budihardjo, 1995, p. 8).  
To enhance the quality of Balinese environment by using the best of the past with the best of which 
we are now capable. It must be understood that we do not advocate an unconditional preservation 
of the Balinese culture, architecture and the built environment in the midst of modern civilization 
because this would be the equivalent of turning Bali into a living museum, putting the entire island 
into a glass case for the enjoyment of hordes of tourist. Instead, by means of conservation, the 
new will blend with the old in complete harmony, and the Balinese people shall be permitted to 
decide for themselves what they want to absorb without losing their essential qualities. 
(Budihardjo, 1995, p. 3).  
This perspective sets forth that to do conservation and to enhance the character of Balinese 
nature; the Balinese people should selectively use ways drawn from the past for application in 
their life without making themselves a museum as part of their development and tourism growth. 
Budihardjo argues that the important thing is how to live harmony with the concept Tri Hita 
Karana. Parallel, the head of Planning Board of Denpasar City stated a goal was that “to attain 
the harmony by not negating the worst but seeking to make it balance” (interview, 2013). 
2.2.3 The Advantages of Cultural Heritage and Conservation 
There are some significant benefits of heritage conservation, especially historic heritage places, 
because it creates “cultural benefits” (Australian Government Productivity Commission, 2006). 
The Australian Government Productivity Commission (2006) emphasized that the cultural 
benefits associated with ‘cultural significance’ involved: 
Places of cultural significance [that] enrich people’s lives, often providing a deep and inspirational 
sense of connection to community and landscape, to the past and to lived experiences. They are 
historical records that are important as tangible expressions of Australian identity and experience. 
Places of cultural significance reflect the diversity of our communities, telling us about who are 
and the past that has formed us and the Australian landscape. They are irreplaceable and precious 
(Australia ICOMOS, 1999, sub. 122, p. 6).  
Similarly, Hobson (2004) has defined the advantages of conservation for both ‘self-evident’ and 
‘the public-interest’. Self-evidence is associated with the holder or the owner and the public-
interest is related to the community. While an owner can obtain aesthetic benefits and financial 
benefits, the community can benefit from: 
- The role of the historic heritage place in defining the cultural identity of a community 
- Contribution to the preservation of community heritage 
- Contribution of historic streetscape, neighborhoods etc. 
- Educational benefits 
- Spillover benefits from tourism 
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 - Option values-the value to community members of having the option to visit the historic 
heritage place in the future 
- Bequest values-the value associated with knowledge that the heritage asset can be endowed 
to future generations 
- Existence values-the benefits gained from knowing that the historic heritage place has been 
conserved, irrespective of whether the community member enjoying the benefit actually visits 
it (Australian Government Productivity Commission, 2006, p. 14). 
The Australian Government Productivity Commission (2006) also concluded that a self-evident 
benefit may be obtained by an owner through incentives for the heritage conservation. In 
support of this argument, the Australian Council of National Trust (ACNT) articulated that the 
private sector benefits occurred for: 
… those who use the place as commercial premises receive no special treatment from government: 
the heritage appeal of the offices or accommodation may allow higher charges to be applied or 
may provide access to a niche market — but sometimes it is possible that the restrictions on 
modifications to such premises can have the opposite effect. Nevertheless, there are numerous 
examples where heritage conservation has resulted in high occupancy and value, within the 
existing taxation and regulatory systems. 
Private owners of heritage places who use the property as a private residence comprise the bulk 
of heritage places on local heritage lists. Whether inclusion on a heritage list adds or detracts from 
their commercial value is a much-debated issue and worthy of detailed consideration, as is the 
further question — what additional or increased costs are borne by the private owner through the 
process of conserving the historic values of the place? (Australian Government Productivity 
Commission, 2006, p. 15). 
In addition, the Commission also concluded that the community advantages can raise the social 
capital of the local public interest by accommodating a tangible link to the past and by strengthen 
the social awareness to enhance societal identity. 
2.3 Cultural Landscape  
2.3.1 The Cultural Landscape Definitions and Management  
Various definitions of landscape and meaning 
The word ‘landscape’ relates to ‘a human-made artefact’ associated ‘cultural process values’ 
(Taylor & Lennon, 2012, p.23). This word is included by UNESCO (1962) in the Recommendation 
Concerning the Safeguarding of the Beauty and Character of Landscapes and Sites. The 
Convention emphasizes a framework for the safeguarding of the beauty and character of 
landscapes and sites that seeks to maintain the whole nature of landscapes and sites including  
those possessing “a cultural or aesthetic interest” (Article 1). The Recommendation (1962) 
principles express that the scale of “preservation” is not limited in area but cover aspects 
including “the character and size of the landscapes and sites, location and the nature of the 
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 dangers with which they are threatened” (Article 4). The Recommendation (1962) proposes six 
protective measures to maintain landscapes and sites; “general supervision by the responsible 
authorities; insertion of obligations into urban development plans and planning at all levels: 
regional, rural and urban; scheduling of extensive landscape by zone; scheduling of isolated sites; 
creation and maintenance of natural reserves and national parks; and acquisition of site by 
communities” (Article 12). Finally the Recommendations (1962) stresses that it is important to 
educate society about conservation beginning with societal awareness of landscapes and site 
preservation, through formal and informal education (Article 37, 38) (UNESCO, 1962). 
The term of ‘cultural landscape’ was first used in Germany in the 1890s (Palang & Fry, 2003; 
Rapoport, 1992). In the managing cultural landscapes, Taylor (2012) also reviewed the writings 
of both cultural geographers and anthropologists between the late 19th to early 20th century 
whom established the global discussion upon cultural landscape. Taylor concluded that 
landscapes in the late 1970s were viewed not only as a ‘history or a physical cultural product’, 
but also as a “cultural process reflecting human action over time with associated pluralistic 
meanings and human values” (Taylor & Lennon, 2012, p. 22). The word ‘landscape’ in English 
course, has Germanic origins and was transferred into Britain by Anglo-Saxon people from the 
words landskipe or landscaef that means “a clearing in the forest with animals, huts, fields, and 
fences” (Taylor & Lennon, 2012, p. 22). The combining of the word ‘cultural’ with ‘landscape’ 
reinforce these human activities. ‘Cultural landscape’ is also derived from the German term 
kulturlandschaft which means “development of human intellectual achievement, care, as an area 
changed by human actions” as adopted by Ratzel in 1895-1896 (Palang & Fry, 2003; Taylor & 
Lennon, 2012). Another scholar, Otto Schluter (1903) underlined the quantification of the 
impacts human activity in the forming of landscape in deference to natural determinism (Schuter, 
1903); Norbert Krebs (1922) emphasized Kulturlandschaft as Okumene whereby settlements 
occur by human interactions, as opposed to Anokumene that means non-settlement or 
subordinate to the environment (Krebs, 1922; Palang & Fry, 2003). 
Another translation of landscape comes from the German Landschaftskunde or >ഈŶĚĞƌŬƵŶĚĞ 
meaning the knowledge of landscape or of lands. Another term, Erdkunde, the science of the 
earth in general, has fallen into disuse. Landscape can be defined as ‘area’ and ‘region’ also in 
German. Area is a general term, not distinctively geographic. Region implies an ordered 
magnitude. In the English-speaking world, another definition of landscape was used by Sauer 
(1929) whom articulated that “a cultural landscape is fashioned from a natural landscape by a 
culture group. Culture is the agent; the natural area is the medium. The cultural landscape is the 
result” (Palang & Fry, 2003; Sauer, 1929, p. 343). 
Sauer (1929, p. 21) has emphasized that the area, or landscape, has an important role in 
geography: 
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 Area or landscape is the field of geography because it is a naively given important section of reality, 
not a sophisticated thesis. Geography assumes the responsibility for the study of areas because 
there exists a common curiosity about that subject. The fact that every school child knows that 
geography provides information about different countries is enough to establish the validity of such 
definition. 
Taylor & Lennon (2012, p. 23) offer a perspective about the differences about landscape between 
Western and Eastern cultures. They concluded that the Western view since the Renaissance, 
interprets landscape as ‘symbolic’, and that the Eastern view of landscape is about the on 
‘imaginary landscape’. Taylor & Lennon (2012, p. 24) points to Chinese art during the end of the 
Tang Dynasty (618-907 CE) whereby the Chinese describe landscape as “reflections of human 
beliefs and emotions.” 
Jackson (1984) notes that the definition of the word ‘landscape’ is more than three hundred years 
ago and may derived from a definition whereby landscape was a “portion of land which the eye 
can comprehend at a glance” (Jackson, 1984, p. 3). He states that there is a need of a new 
definition of ‘landscape’. This is because, at first historically in Western writings, ‘landscape’ 
meant “a picture of a view”, as obtained from an artist’s perspective, that contained the basic 
principles of unity, repetition, sequence and balance, harmony and contrast. It then progressively 
changed it to “the view itself”. Thus, Jackson (1984) argues that ‘landscape’ can also be 
interpreted as the product of human interactions to the environment that creates an artwork 
drawing upon generational activities.  
His ‘vernacular landscape’ terminology, as discussed in Discovering the Vernacular Landscape, 
(1984, p. 5), argues that ‘landscape’ is “a space on the surface of the earth … with a degree of 
permanence, with its own district character, either topograpghical or cultural, and above all a 
space shared by a group of people.” Further, in articulating this definition of a ‘vernacular 
landscape’, Jackson (1984) concludes that the word ‘landscape’ has been being derived from two 
syllables, ‘land’ and ‘scape’ (or shape). The word ‘land’ is referred to as the earth and soil that 
defines “a portion of the surface of the globe.” The word ‘scape’ is referred to the “collective 
aspects of the environment” and “organization or system”. Jackson states that “a landscape is 
not a natural feature of the environment but a synthetic space, a man-made system of spaces 
superimposed on the face of the land, functioning and evolving not according to natural laws but 
to serve a community.” From this theory, Jackson formulated a new definition of the landscape 
as “a composition of man-made or man-modified spaces to serve as infrastructure or background 
for our collective existence” (Jackson, 1984, p. 8) and also a landscape politically populated by 
“boundaries, walls, highways, monumnets and public places” (Jackson, 1984, p. 12). Thus, 
‘landscape’ “is never simply a natural space, a feature of the natural environment … [E]very 
landscape is the place where we establish our own human organization of space and time” 
(Jackson, 1984, p. 156).  
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 This important point of definition of landscape also emphasized by Rapoport (1992) that “most 
landscapes are a result of human action or at least they have been considerably modified by it.” 
Rapoport (1992, p. 34) concludes that landscapes are cultural and have resulted from human 
actions: 
Landscape, as system of settings, are taken to be intimately related to human life, and are primarily 
for living and working in rather than just looking at (although they can, of course, serve both 
purposes). They are also as “symbolic”: i.e. they always have meaning-which is another way of 
saying they are cultural. 
Thus cultural landscapes involve the “combined works of nature and of man”. They express a 
long and intimate relationship between people and their natural environment. A cultural 
landscape has “to reveal and sustain the great diversity of the interactions between humans and 
their environment, to protect living traditional cultures and preserve the traces of those which 
have disappeared. Thus UNESCO (1972, p. 78) defines ‘cultural landscape’ as: 
36. Cultural landscapes represent the "combined works of nature and of man" designated in Article 
1 of the Convention. They are illustrative of the evolution of human society and settlement 
over time, under the influence of the physical constraints and/or opportunities presented by 
their natural environment and of successive social, economic and cultural forces, both 
external and internal. They should be selected on the basis both of their outstanding universal 
value and of their representativity in terms of a clearly defined geo-cultural region and also 
for their capacity to illustrate the essential and distinct cultural elements of such regions.  
37. The term "cultural landscape" embraces a diversity of manifestations of the interaction 
between humankind and its natural environment.  
38. Cultural landscapes often reflect specific techniques of sustainable land-use, considering the 
characteristics and limits of the natural environment they are established in, and a specific 
spiritual relation to nature. Protection of cultural landscapes can contribute to modern 
techniques of sustainable land-use and can maintain or enhance natural values in the 
landscape. The continued existence of traditional forms of land-use supports biological 
diversity in many regions of the world. The protection of traditional cultural landscapes is 
therefore helpful in maintaining biological diversity. 
The principles of cultural landscape  
There are seven principle definitions of the term ‘cultural landscape’ that Palang (2003, p. 30) 
use in Norwegian literature as follows. These include: an areal category (contrasting with natural 
landscape and sometimes urban landscape); as a chronological stage of development; the human 
components in any landscape; as country side; as scenery with esthetical qualities; and, as 
elements in the landscape with meaning for human activity (Palang & Fry, 2003, p. 30). These 
seven principles grouped into three main issues, depending upon whether it is a landscape 
modified or a landscape influenced by human activity; as valued features of the human landscape 
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 that are threatened by change or disappearance; and as elements in the landscape with meaning 
for a human group in a given cultural or socio-economic context (Table 2.1).  
Palang (2003) has emphasized the use of the term ‘cultural landscape’ in public administration 
and management sectors to agriculture, conservation, cultural heritage, local physical planning 
whereby the term comprises an areal category (modified by human use, often limited to rural or 
agrarian landscape); as physical traces of human activity through time; as selected elements in 
the landscape (frequently threatened semi-natural vegetation, historic buildings or cultural 
heritage); as managed landscapes (e.g. the cultural landscape of agriculture, natural and cultural 
heritage); and, as beliefs and traditions associated with certain localities. He has affirmed that 
the use of the ‘cultural landscape’ concept focuses upon human roles in the process of changing 
the environmental and cultural meanings of landscapes. This interpretation results in two 
dimensions of cultural landscape; i.e. a physical dimension, and a cognitive dimension. The 
physical dimension is associated with people’s behaviour, as influenced and modified the 
environment over time. A cognitive dimension is related to human engagement with their 
environment whether natural and or human sectors. Palang concludes that the physical 
dimension emphasizes the human as a subject in a changing physical surrounding, whereas a 
cognitive dimension is more about humans being part in the environment and themselves. 
 
Table 2.1: Cultural landscape understanding 
Grouped into three forms understanding
1
as an areal category (contrasting with 
natural landscape and sometimes urban 
landscape)
1
as an areal category (modified by human use, often 
limited to rural or agrarian landscape)
2 as a chronological stage of development 2 as physical traces of human activity through time
3
as the human components in any 
landscape
3
as selected elements in the landscape (frequently 
threatened semi-natural vegetation, historic buildings 
or cultural heritage)
4 as countryside 4
as managed landscapes (e.g. the cultural landscape of 
agriculture, natural and cultural heritage)
5 as heritage 5
as beliefs and traditions associated with certain 
localities
6 as scenery with esthetical qualities
7
as elements in the landscape with 
meaning for human activity
as elements in the landscape with meaning 
for a human group in a given cultural or socio-
economic context (the seventh usages 
above)
as landscape modified or influenced by 
human activity (the first three above)
as valued features of the human landscape 
that are threatened by change or 
disappearance (the fourth to sixth usages 
above)
The usages of concept in public administration and 
management
Seven definition or usage of cultural 
landscape
Source: Palang & Fry, 2003. 
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 2.3.2 The Categories of Cultural Landscape  
Landscape can be divided into three parts given Germany terminology. There is the primeval 
landscape, the natural landscape, and the cultural landscape. The first type defines landscape as 
without any human activity involvement in the landscape. The natural landscape type is where 
human impact is small and is dominated by natural conditions. The third type, cultural landscape, 
defines that human impacts dominates the landscape (Palang & Fry, 2003, p. 30). The concept of 
cultural landscape has been clearly stated by Palang (2003) as being one that is different to the 
primeval and natural landscapes from which the cultural landscape was formed by human activity 
influences. As an example, forests clearance, city development, cultivation of heaths are all 
believed to be the result of human activity impacts forming a cultural landscape. 
There are three main categories of cultural landscape stated under World Heritage Landscapes 
in UNESCO Operational Guidelines (2008: Annex 3) (UNESCO, 2008). This include the clearly 
defined landscape designed and created intentionally by human, the organically evolved 
landscape, and the associative cultural landscape (UNESCO, 1992).  
The first category, a landscape designed and created by humans can be viewed through the 
representations of a garden or a park landscape that was constructed for aesthetic aim and may 
include religious and monumental buildings and places (UNESCO, 1992). 
The second category, the organically evolved landscape results from “an initial social, economic, 
administrative, and/or religious imperative and has developed its present form by association 
with and in response to its natural environment.” The second category is divided into two sub-
categories comprising a relict (or fossil) landscape, and a continuing landscape. A relict landscape 
is “an evolutionary process” from a past period of time and is demonstrably “visible in material 
form”. In contrast continuing landscape is “one which retains an active social role in 
contemporary society closely associated with the traditional way of life, and in which the 
evolutionary process is still in progress. At the same time it exhibits significant material evidence 
of its evolution over time” (UNESCO, 1992).  
The third category, associative cultural landscape, representative of the “virtue of the powerful 
religious, artistic or cultural associations of the natural element rather than material cultural 
evidence, which may be insignificant or even absent” (UNESCO, 1992). 
Under these categories, it can be suggested that the cultural landscape of the Indigenous villages 
of Bali Province can be included in the third category of an associative landscape whereby village 
patterns influence the character of the Balinese landscape. Thus, there is a need to better 
document and understand the socio-culture, traditions, and norms that apply to both Balinese 
villages as well as the landscape they are nested within. In this manner, either the tangible (or 
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 physical) of the cultural landscape and the intangible of the socio cultural activities in the 
Indigenous villages contribute to the ‘making’ of this cultural landscape. 
2.3.3 Cultural Landscape in Cross-Cultural Perspectives 
The cultural landscape from a cross-cultural perspective can be defined by the boundaries of its 
areas; i.e. a homogenous area or a mixed area (Rapoport, 1992). A homogenous area has clear 
boundaries with physical expressions and rules and can be defined as ‘pure’ like traditional 
vernacular. In contrast, the mixed area offers an unclear expression, confused even more by past 
events (Figure 2.1 and 2.2). Rapoport has emphasized that landscapes are characterized by a 
multiplicity of schemata and images (which co-exist, and even clash), competing and possibly 
incompatible interests, rule systems of individual and groups, other rule system (codes and 
regulations of governments, lending and insurance institutions, and so forth). All these influences 
make a cultural landscape more complicated to define and explain. To support this argument, 
Rapoport (1992: p. 41) drew an example from the U.S. landscape of the 1950s, “how the 
landscape is seen” with the development of McDonald’s (as an icon), Disneyland (idealized 
landscape, images and ideals), Gruen’s Northland Regional Shopping Centre, the Boeing 707 
(extended world-wide home range, mass tourism) and so forth. He argued that the diversity of 
systems of cultural landscapes make them more difficult to analyze and articulate  
 
Figure 2.1: The boundary formed the cultural landscape. 
Source: Rapoport, 1992, p. 40. 
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Figure 2.2: Homogeneous area and mixed area. 
Source: Rapoport, 1992, p. 41. 
 
In a discussion about the conservation of cultural landscapes, there needs to be two significant 
strategies, as established by the European Landscape Convention, comprising a landscape policy 
strategy and a landscape management plan. The first strategy defines “an expression by the 
competent public authorities of general principles, strategies and guidelines that permit the 
taking of specific measures aimed at the protection, management and planning of landscape”, 
whereas landscape management plan is “an action, from a perspective of sustainable 
development, to ensure the regular upkeep of a landscape, so as to guide and harmonize changes 
which are brought about social, economic and environmental processes” (Palang & Fry, 2003, p. 
111). 
Taylor & Lennon (2012) in Managing Cultural Landscapes emphasized that the Balinese subak 
system, demonstration the attributes of cultural landscape influenced Tri Hita Karana 
manifestation. He depicted how Balinese people organized and managed water irrigation a 
people relationship empowering in the subak system. Such demonstrates from his perspective, 
the implementation of the Tri Hita Karana philosophy, “three-fold harmony and balance between 
human to God, human to human, and human to environment”. Thus, he affirmed that existed 
the Tri Hita Karana philosophy as follows (Taylor & Lennon, 2012, p. 85): 
This is a philosophy of the universe that governs the landscaping of temples and the surrounding 
environment. In the Hindu cosmology, the macro and micro cosmos exists on three levels: the gods 
above the mountain peaks, the demons below the earth and sea, and the human world in between. 
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 2.4 Conclusion  
This chapter described and reviewed theories about cultural heritage and conservation, and the 
cultural landscape, that are used to examine Balinese heritage and the Balinese cultural 
landscape in order to maintain and conserve the potency of its heritage in Bali Province. The 
chapter reviewed that the term had been adopted in various organizations since 6th AD into 
recent entities more emphasized strategies and management principles towards conservation. 
As a consequence, the cultural landscape was elevated to be conserved as it embodies distinct 
cultural qualities. The cultural landscape is concluded as a result of human being activities with 
their environment that form the distinct character a landscape. 
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 Chapter III: Methodological Approaches and Techniques 
 
Figure 3.0: Trunyan Village along the Batur Lake 
Source: Author, 2012. 
 
3.1 Introduction 
This chapter details the approach and techniques that have guided this research. This thesis seeks 
to provide a comprehensive understanding of how traditional Balinese people are living in 
‘harmony’ with their cultural landscape both in the Indigenous villages and in Denpasar City.  
The chapter begins with research setting, scope and limitations elaborating upon the earlier 
stages of the research. This is followed by discussion on the research framework adapted for this 
research and measures taken for ensuring rigidity and ethics compliance throughout the study. 
Various methods used for data collection, analysis and presentation are described in the 
subsequent section. Finally the case study selection and some obstacles in the research are 
discussed. 
3.2 Research Setting, Scope and Limitations 
There are several research analyses about Bali Island that focus only upon Indigenous villages 
(Bali Aga) as a core part of the heritage culture of Bali Island. Most of this research is focused 
upon and pursued through an anthropological perspective. There has been very little research 
conducted upon the Balinese cultural landscape related to the spatial relationships of Balinese 
harmony to the conservation of village patterns in traditional and contemporary Balinese housing 
developments. 
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 The study area is Bali involving two different geographies; the highlands and mainland areas of 
Bali Island. This study specifically focuses upon the Balinese cultural landscape in the customary 
villages in both Indigenous villages (Bali Aga) and traditional villages (Bali Apanaga) in Denpasar 
City. The term of Bali Aga and Bali Apanaga originated from the impacts of the Majapahit 
Kingdom era and its associated influences. The Bali Aga is the original Balinese people that re-
settled mostly in the highlands, the hilly areas, and in remote areas such as along shore lines or 
along the Batur Lake. Most history and anthropology scholars have emphasized that the Bali Aga 
were not affected by the Majapahit’s rules and traditions. In contrast the Bali Apanaga was a 
direct creation and response to the Mapajahit influences that mostly lived in the mainland of 
south Bali Island.  
In this research, investigations about the indigenous villages (Bali Aga) will focus on matters 
associated with the formation of the cultural landscape including its social culture, human and 
physical traditional villages’ geography, and architecture. There are approximately 62 Indigenous 
villages of Bali Aga and 35 traditional villages in Denpasar City; however this study could not 
review to all these villages due to time limitations. The observations sought to analyses and map 
the diversity of the forms that make up and characterize this cultural landscape to understand 
diversity in both Indigenous villages and Denpasar City. In addition, the observations sought to 
document the existence of Indigenous villages and traditional villages in Denpasar City in order 
to complement and compare the existing Bali Aga documentation.  
3.3 Research Framework 
3.3.1 Key Issues and Inquiries 
This thesis primarily involves qualitative research, but includes an extensive literature review as 
a vehicle to achieve a deep understanding of Balinese history, the geography of Bali, the religious 
influences in the formation of the cultural landscape, as well as the governance system and its 
development. In addition the thesis investigated the role of ‘harmony’ in influencing the shaping 
of the Balinese landscape, its principles and the traditions embedded in the practice of ‘harmony’ 
as applied to landscapes in Balinese Indigenous villages and their impact upon Denpasar City. The 
purpose of the extensive literature review was to acquire a deep appreciation of history of Bali 
Island, its ecology that is embodied in the Balinese landscape both in Indigenous villages (and 
surrounds) and in Denpasar City, and to obtain a robust understanding of the Balinese principles 
and practices that are imbued by Hindu Religion and in particular the concept of ‘harmony’. The 
observation sought the Hindu religious concept that applies in the villages, the cultural landscape 
forms in both Indigenous villages and in Denpasar City, and the Balinese obligations and 
traditions in applying their customaries. Through an understanding of the cultural heritage and 
the cultural landscape, the research sought to examine the Balinese concept of ‘harmony’ as it 
relates to landscape and recommend conceptual development guideline (Figure 3.1)  
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Figure 3.1: Research Framework in the Balinese Cultural Landscape. Source: Author, 2012. 
 
3.3.2 Research Ethics 
The ethics approval for this research involved the Deakin University’s Human Research Ethics 
Committee. This research project has been subject to approval by this Committee 2012-186 in 
30 July 2012 (Appendix 2). The ethic approval was secured before the first fieldtrip and the 
second fieldtrip. A preliminary fieldtrip occurred 2 months preceding in September to October 
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 2012 which focused on ground-truthing the locations and presence of Indigenous villages on Bali 
Island. Preceding the second fieldtrip continued observations about the traditional villages in the 
Denpasar City over 2 months in March to April 2013. The ethical concerns were addressed with 
‘informed consent’ (Neuman, 2006), that was obtained before undertaking interviews with 
respondents through a Plain Language Statement and Consent Form (Appendix 3). The Plain 
Language Statement and Consent Form were aimed to provide information to the respondents 
regarding the research project. The respondents had an opportunity to consider the research and 
withdraw from the interview stage at any time through the Withdrawal of Consent Form 
provided.  
This research is positioned to focus upon the cultural dimensions of the Balinese landscape. 
Accordingly, its methodological approach is inherently sensitive to the cultural norms. In order 
to obtain the data (interviews, questioners, and observations), confidentially was maintained by 
de-identifying sources. There are related issues that are likely to arise during the research 
process. Therefore with reference to the research setting, the researcher sought the permission 
from the relevant government authorities through formal approaches; and the design of the 
interviews and questioners uses English with a translation into Bahasa Indonesia. The researcher 
is fluent in both languages and Balinese by birth. Bahasa Indonesia is the official and general 
language normally used in the fieldwork throughout Indonesia. 
3.4 Research Methods 
In the research, various techniques were used to acquire and analyze the data in accordance with 
the research questions (Denzin & Lincoln, 2000). The research methods were selected to be 
relevant with the case study scope. This research involves Indigenous villages and culturally 
strategies to build a relationship with the villagers, and includes data collection, data analysis and 
data presentation.  
3.4.1 Data Collection Method 
There are two important topics influencing the quality of research data results comprising quality 
of research instruments and quality of data collection (Strauss & Corbin, 1998; Sugiyono, 2008; 
Yin, 2003; Zuriah, 2007). The quality of research instruments impact upon to the validity, 
reliability, and the quality of data collection. In this research, data was gathered from both 
primary and secondary sources using various methods, including field work, interviews and the 
use of questionnaires as well as the use of research from past scholar. The primary data was 
collected from traditional villages (desa adat) both in Indigenous villages and in Denpasar City. 
Further, secondary data was collected from official data, statistics, laws and regulations, other 
reports or documentation, and other research that relates to Balinese Indigenous villages (Bali 
Aga). This secondary data was used to support and test the existence and analysis of the primary 
data. 
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 1. On site Observation  
The onsite observations as a data collection technique involves not just communicating human 
behavior, but also the monitoring of events, objects and working processes (Babbie, 1998; Kalton, 
1987; Sugiyono, 2008; Zuriah, 2007). In this research project, the observations were used to 
examine the behaviour of the social culture of villagers relational to the Balinese cultural 
landscape. This method included observation of: 
x The three elements of village pattern include sacred area, middle area and impure are 
which related to the traditional values of village’s zones function; 
x The housing unit pattern, housing layout and its visual of surrounding settlement; and 
x The elements of traditional landscape such as natah, telajakan, lebuh etc. 
On site observations were conducted in both Indigenous villages (Bali Aga) and in Denpasar City. 
Case studies provided a substantial comprehensive understanding of complex events and were 
used in this study to comprehend ‘harmony’ to landscapes in villages. The case selection criteria 
used were specific to traditional village that are called desa adat or desa pakraman both in 
Indigenous villages (Bali Aga) and in Denpasar City. The main reason for selecting traditional 
villages in Indigenous villages (Bali Aga) was because most of Indigenous villages are located in 
the highlands area around Bali Island. The Indigenous village is unique village that has not been 
substantially affected by Majapahit Empire period influences. In contrast, the desa pakraman in 
Denpasar City have. Another important reason for the selection was desa adat or desa pakraman 
have a strong and established role in Balinese society in the management of their community, 
culture and tradition, and their environment that surrounds the village’s territory.  
To summarize, the criteria for selection of case studies were as follows: 
x Located in the highlands; 
x Part of the Bali history because they refused to adopt Majapahit Kingdom rules; 
x The existence of Indigenous villages (Bali Aga) that have a unique culture and 
traditions related to the conservation of their cultural landscape; and 
x Village efforts to maintain their cultural landscape. 
The first preliminary fieldtrip involved 24 Indigenous villages to observe village environments and 
landscapes. The second observational fieldtrip involved 20 villages in Denpasar City. The village 
selection was randomly due to bureaucracy procedures and time limitations.  
2. Interviews 
Interviews or discussions were used as the primary data collection method. Interviews were used 
to obtain in-depth information from respondents especially where the number of respondents 
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 was relatively small (Arksey & Knight, 1999; Sugiyono, 2008; Yin, 2003). In this research, 
interviews were semi-structured and face-to-face with respondents; especially interviews with 
village leaders and with villagers. This method was used to obtain answers to research questions 
about how the village seeks to maintain and conserve their cultural landscape. 
Several variables and indicators in the maintenance and conservation of the cultural landscape 
were investigated during the interviews. These included questions about the history of the 
villages, Balinese traditional philosophy and its adaption in the maintenance of the cultural 
landscape, the elements of Balinese landscape function that are extant in the village, the types 
of plantations in the Balinese landscape, the ceremonies related to the culture that still maintains 
the cultural landscape, and the village program of activities in the conservation of cultural 
landscape. 
 
Figure 3.2: Interview with a villager to obtain 
information about a mass wedding tradition in 
Pengotan Village. Source: Author, 2012. 
 
Figure 3.3: Interview with a Bugbug Village leader to 
obtain information about the social culture of the 
village. Source: Author, 2012. 
 
3. Questionnaire 
Questionnaire data collection technique was conducted by questioning respondents in order to 
obtain information from respondents (Sugiyono, 2008; Zuriah, 2007). This instrument was 
effective in gathering data when the researcher understands precisely the variables that are to 
be measured and what is expected from respondents (Yin, 2003). There are three principles that 
should be considered in formulating questionnaires including writing, measurement and the 
performance of the questionnaire itself. Sugiyono (2008) suggests that in writing a questionnaire 
should be clear and straightforward using simple language, common concepts, and enabling 
manageable collection of an extensive amount of information. In addition, the questionnaire 
design should be formulated by awell-educated person with a great interest and understanding 
of the research topic because this instrument has common risks and disadvantages in research 
studies (Zuriah, 2007). 
54 
 
 In this study, the questionnaire consisted of a mixture of closed and open-ended questions using 
multiple choices, and a checklist. Some closed questions forced the respondents to choose from 
the available options, rather than using their own words. Some questions offered open choices 
to obtain unanticipated responses. The open-ended format is more risky and difficult to control 
and thus the researcher has to use skill in interviewing and knowledgeable familiarity with the 
purposes of each open question (Sugiyono, 2008). This method was used to test villager reactions 
and perceptions to maintaining the cultural landscape in their village and its surrounds, whether 
villager are aware that they are consciously or unconsciously involved in conservation.  
The questionnaire consisted of several variables and indicators including demographic 
characteristics of the household; the village, the house, and surrounding conditions; the villager’s 
involvement in maintaining the cultural landscape; and villager’s perceptions of cultural 
appropriateness in conservation. 
4. Secondary Data Sources 
Secondary data sources were used to scaffold and support primary data including observation 
from previous fieldwork and interviews. Secondary data was obtained from other research theses 
and publications, books, the internet, national and local government institutions, universities, 
etc. The data includes statistics, laws and regulations, norms, standards, mappings, pictures 
photographs, drawings, sketches, etc. The secondary data was used to underpin the qualitative 
analysis. 
3.4.2 Data Analysis 
In the data analysis stage, analysis is a significant step in the research process in addressing the 
main purposes of the research and to gain formative conclusions or research findings. Data 
collected by observations, documents, and interviews were analyzed by qualitative analysis. To 
begin the analysis, the following techniques were used to filter and order the collected data 
(Miles & Huberman, 1994): 
x Preparing a matrix of categories and putting the evidence into it; 
x Organizing information in chronological order; and 
x Creating data displays whether by flowchart, diagrams, and charts to exame the data. 
Data analysis through qualitative descriptive modes was used to analyze qualitative data arising 
from on-site evaluations and observations, and from questionnaires to categorize assessment 
themes and to identify pattern differences in village landscapes. Content analysis of data 
collected from various scholars’ research reports, government regulations etc., were used to 
explain and understand the cultural landscape phenomenon being examined. Mapping and 
sketches additionally were used to investigate similarities and differences in spatial and 
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 relationship patterns of village cultural landscapes. This thesis therefore drew upon a wide range 
of qualitative methods to analyze and test information to discover prevalent conclusions and 
applicable traditional elements of Balinese landscape having regard to the concept of ‘harmony’.  
In this research, the qualitative method was selected because of its valid interpretative or critical 
social science foundation’s (Neuman, 2006). This method applies “logic in practice” and follows 
“a nonlinear research path” using of “cases and contexts”. “Logic in practice” means the logic of 
how research is actually carried out, tied to specific case studies and oriented toward the 
practical completion of a task. The nonlinear research path, that proceeds in a cyclical, iterative, 
or back-forth pattern, enables both case studies and contexts to be examines through examining 
social life with multiple perspectives to see how people construct their identity. 
3.4.3 Data Presentation 
The results from case studies of Indigenous Villages (Bali Aga) in Bali Province and traditional 
villages (desa pakraman) in Denpasar City are presented in several sections in Chapter 6 and 7. 
Whenever appropriate, tables, diagrams, maps, and figures have been used to illustrate the data 
in a graphic and illustrative way. The primary data was collected through structured and semi-
structured interviews; on some occasions quotations from various interviewees are used to 
qualitatively support the analytical discussion. These quotations, of village leaders, are drawn 
from several villagers whom were interviewed. Ethics principles’, requiring the maintenance of 
anonymity of field respondents, has been maintained. All respondents from each village have 
been grouped into two groups recognizing the village leader and the people. The primary data 
has also presented in figures to enable clarity of activities in conserving the cultural landscape 
historically to the present drawing upon previous research from various scholars.  
3.5 Case Study Selection 
A case study method is used to investigate how Indigenous villages and Denpasar City villages 
conserve the traditional tangible and intangible attributes and values of the Balinese cultural 
landscape. There are 62 government-recognized Indigenous villages in Bali Province and 35 
government-recognized traditional villages in Denpasar City.  
The preliminary research involved 24 Indigenous villages in 6 Regencies of Bali Province. This field 
research involved on-site evaluations and observations, interviews of village leaders, and 
questions of villagers. The methods of on-site evaluation and observation sought to discover how 
a village’s landscape still adheres to the traditional Indigenous norms and values, but also how 
village patterns and their influence of Balinese ecology and geography plays out in this 
relationship construction. The interview sought to obtain foundational information regarding 
village conditions including socio-culture and religious activities that contributed to each village 
landscape. The questions to villagers sought to ascertain the consciousness of villagers in 
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 conserving and maintaining traditional elements of their landscape especially in their housing 
and village patterns.  
The case study of the traditional villages in Denpasar City through used the same methodology. 
Key research questions included: How do the Balinese people apply traditional obligation of 
‘harmony’ to landscape? Do traditional village patterns in the City still remain and are they similar 
to those in Indigenous villages? The interviews of village leaders in the City also sought to 
investigate how the City’s socio-culture and religious activities contribute to landscape formation 
and characterization. The questions to villagers in the City sought to examine how and whether 
villagers are aware of conservation and or the maintenance of traditional elements of Balinese 
landscape in the City. 
3.6 Some Obstacles in the Research 
During the fieldwork, both Indigenous villages and in the City, there were several difficulties. 
Most of Indigenous villages located in the highlands and around the fringes of Batur Lake. Time 
spent reaching the villages was considerable. Luckily in a day, one to two villages can be observed 
but only one village leader could be interviewed during business hour in the village office and the 
another leader could not be interviewed. These obstacles resulted in less information from the 
Indigenous villages. However, the study also gathered data and information through the internet 
sources because some of villages have published their Websites to promote their villages. 
Another obstacle was the emptiness of the village house during business hours. During the day 
time most villagers went to their farm and they returned at night. Their farms could be quite far 
away from the settlement and some were behind the hills. The emptiness of the village house 
resulted in difficulties in the gathering of information from villages for the questionnaires. The 
limited number of village participants enabled more focused upon observations of the housing 
and landscape surrounding that could underpin traditional landscape formation. 
3.7 Summary 
In summary, this research used observations of Indigenous villages for collecting data, using 
interviews as the main tool to understand and examine the forms and activities of the villagers 
in maintaining and conserving the cultural landscape in their village. The documentation of 
physical appearances of the village patterns and housing patterns, and the use of map were used 
to examine existing traditional villages. The use of documentation from previous scholar’s 
research was also helpful to examine changes in the village patterns and its circumstances. 
Although the research was carefully prepared, the researcher still encountered certain 
unexpected difficulties in the fieldwork execution including village locational distances, the 
climate, and villager accessibility problems.  
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 Chapter IV: Bali Island at Glance 
 
Figure 4.0: Rice terrace in Jatiluwih Village as part of Balinese cultural landscape. 
Source: Author, 2013. 
4.1 Introduction 
This chapter describes the history of Bali from the Kingdom era to the colonial period to the 
independence of Indonesia that collectively influences the overall history of Bali Island. What can 
be clearly observed from this history is the significant influence of the Kingdom period in 
establishing village patterns, socio-culture activities and the larger cultural landscape of the 
Island.  
The second section of this chapter describes the character of Bali Island including its ecological 
and geographical attributes. This section overviews the formation of the Balinese landscape both 
in the Indigenous villages and in Denpasar City, including how the ecology and geography has 
influenced and determined the establishment of the cultural landscape. This section also reviews 
the customs and socio-culture of Balinese society surveying the socio-activities of villagers and 
their relationship to their cultural landscape. 
Finally, the third section summarizes how the Balinese government is, and has been involved in 
Balinese cultural landscape conservation. The government systems discussed involve two 
systems; the adat system (traditional customary law) and the administrative system (that affect 
the management and adjustment of the cultural landscape and village obligations). 
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 4.2 The History of Bali 
Balinese history involves five periods: pre-history (BC – the 9th C), Bali Kuno era (the 9th C - 1343), 
the Majapahit Kingdom era (1343 - 1515), Foreigner period (1515 - 1945), and the Independence 
period (starting in 1945) (Table 4.1 and 4.2) (Adhika, 1994; Alit, 1996). Ardika (2013) has however 
broken Balinese history into four periods: the late pre-history, the early Classic period (BC- 11th 
C), the middle classic period (10th C -13th C), and the late classic period (14th C – 15th C). In contrast, 
Pringle (2004) in A Short History of Bali, divides Bali history into seven stages including Balinese 
prehistory; from Indianisation to the Majapahit Empire (9th - 16th centuries); the Balinese state to 
the eve of Dutch control (17th -19th centuries); the Dutch arrival, from first contact to final 
conquest (1597-1908); the world discovers Bali (1902-1942); occupation, revolution and 
bloodbath (1942-1966); and dictatorship, democracy and the evolution of tourism (1966-2002). 
Table 4.1: the division of Bali History 
Adhika (1994) and Alit (1996) Ardika (2013) Pringle (2004) 
Pre-History (BC – the 9th C) Late pre-history Balinese prehistory 
Bali Kuno era 
(the 9th century - 1343) 
Early classic period  
(BC- 11th century) 
 
From Indianisation to the Majapahit 
Empire (9th - 16th centuries) Middle classic period  
(10th -13th centuries) 
Majapahit Kingdom era 
(1343 - 1515) 
Late classic period  
(14th -15th centuries) The Balinese state to the eve of Dutch 
control (17th -19th centuries) 
Foreigner period  
(1515 - 1945) 
 The Dutch arrive, from first contact to 
final conquest (1597-1908) 
The world discovers Bali (1902-1942) 
Independence period 
(started at 1945) 
 Occupation, revolution and bloodbath 
(1942-1966) 
Dictatorship, democracy and the 
evolution of tourism (1966-2002) 
Source: Adhika (1994), Alit (1996), Ardika (2013), and Pringle (2004). 
4.2.1 The Pre-History Period 
In the Pre-History period, Balinese life depended upon nature and environmental conditions. 
People lived in caves and used water resources such as rivers, lakes, and beaches (Alit, 1996). 
There are four important archaeological sites that evidence Balinese history during the late Pre-
History period that explain the culture and its relationship within the islands of the Indonesian 
archipelago (Ardika, 2013).  
First, the interment system used intricate volcanic tuff stone coffins for funerals. These have been 
found in some areas including the Marga Tengah, Batukaang, Pludu, Taked, Blanga, Plaga, and 
Tigawasa villages. They have also been found in beach areas including Gilimanuk in west Bali 
although this place does not have the volcanic tuff stone around the beach area. However this 
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 demonstrates that the beach site had a relationship with the inland area during the early period 
of metal use. Clay jars, for interment without coffins, have also been discovered. Ardika (2013) 
has concluded that this funeral method reflects the social status that used coffins implying the 
high status of the buried people. Small coffins for children have also been discovered in Celuk, 
Ambiarsari, and Busungbiu villages. This demonstrates the high status such families had. 
The second evidence involves the interment provisions, meaning the valuable things that 
belonged to or were given to the ancestors as part of death tributes such as jewelry, glass beads, 
metal artifacts, and carnelian stone that were discovered in Gilimanuk Village. This demonstrates 
the trading relationships within the archipelago.  
The third evidence is the agricultural system. This period introduced the agricultural technique 
called the “subak” irrigation system for rice production. This irrigation system can be found in 
some parts of Bali including the Cekik area. Both trading and agricultural systems were 
established some 2,000 years ago. 
The fourth evidence includes metal artifacts of which the most well known is the large bronze 
kettledrum from the Bronze Age, that is named the ‘moon’ of Pejeng or “Bulan and Pejeng”. 
These have been discovered in east Ubud and were originally made in Bali. Archaeological 
evidence suggestes that the ‘moon’ of Pejeng could be as much as 2,000 years old (Pringle, 2004). 
Some other bronze artifacts from the Dong Son tradition have also been found in Manuaba, 
Sembiran, and Pacung villages. These artifacts show social status; the large the artifact the higher 
the social standing of the villager. Copper and tin, as raw materials to make bronze are not extant 
in Bali, so these artifacts are evidence of the role of trade between Bali Island and other islands 
in the Indonesian archipelago during the Pre-History period. Geertz (1975) has concluded that 
during this era Bali was very busy with trade from as early as 200 BC involving the Java Sea.  
4.2.2 Bali Kuno Period 
The second period can be called the Bali Kuno Period that includes the 9th century to the era of 
the Majapahit Kingdom in 1343. During this period, Hinduism spread from Java imposing 
communal features of societal living that were expressed in traditional villages (desa adat), 
Kahyangan Tiga temples, and Bale Banjar (community place for society gathering). Evidence from 
this era can be found in marriage portraits carved in stone in the Pura Korah Tegipan in the Batur 
area, depicting the Balinese King Udayana and Java‘s Princess Mahendrata being married. This 
marriage is the embryo of the third and highly prosperous period of the Majapahit Kingdom reign 
in Bali.  
Ardika (2013) has broken this period into two parts, each with distinct characteristics; the early 
classic period and the middle classic period.  
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 The features of the early classic period include megalith customs, the role of water, and worship 
to ancestors, inscriptions, housing pattern reconstructions, social order and a fundamental trade-
based economy. The megalith customs are characterized by the use of big stones in locations 
including near rivers, temples, and in some Indigenous villages in Bali. The use of big stones can 
be observed in front of temples near Petanu River and Pakerisan River. Staircase steps can also 
be observed in several temples in Sanur, Selulung, and Sembiran. Stone benches can be found in 
Gelgel, Klungkung Regency, and stone step pathways can be found in the Indigenous villages in 
Tenganan, Trunyan and Julah.  
In this period water also has a significant role. Water embodies the Balinese symbol of purity and 
fertility, and it has an important role in traditional and contemporary Balinese culture. Thus some 
rivers are more than simply natural resources, and some temples embody and celebrate water 
including Tirta Empul, Gunung Kawi, Goa Garbha and Tegallinggah, Goa Gajah, Candi Jukut Paku, 
and Candi Jehem. In the latter, water is distributed through the body of temple and then flows 
to the rivers to irrigate the rice fields. Worship to ancestors still exists in Bali. Pedharman is a 
temple that is the mother temple of Besakih that is a venue to worship the spirits of ancestors. 
The Besakih spatial arrangement, with its staircase steps, demonstrates evidence of the 
traditions of pre-history as well as the Trunyan Village tradition of funeral whereby villagers 
deliver corpses by sampans (boats) to be buried. This tradition reminds us of the spirit of the 
sampan derived from the Bronze Age of the pre-classic period. The written evidence in 
inscriptions records that Trunyan Village was influenced by Hindu culture from the 9th century 
onwards. The old inscription describes Trunyan Village in the year 911 discussing the restoration 
of a temple for the Da Tonta Deity. The word ‘da’ refers to dignity for a person namely Tonta. 
Included is a statue 4 metres high that is preserved in the meru shrine of the Desa Temple. This 
statue, named Dewa Ratu Gede Pancering Jagat or “dewa agung”, references itself as the centre 
of the Earth. This statue tells of an ancestor who was the village’s establisher, but it is not a Hindu 
deity representation. This tradition reveals the continuation of many traditions from pre-colonial 
history. 
Ardika (2013) states that it is difficult to reconstruct settlements because their heritage tends to 
be centered in the same place as the pre-history period. Housing heritage during this period is 
very difficult to ascertain, and contemporary Bali heritage has been focused upon religious 
buildings such as temples, statues, and artifacts. However, Ardika argues that the orientation of 
kaja/north-kelod/south direction concept can be used as a guide to decipher housing patterns 
during the Balinese classic period.  
The inscription in the years 882-975 uses the title of “Sang Ratu” (emperor), for the highest 
political authorities and the title of “Sri Maharaja”, both of which first appeared in the Gobleg 
inscription in the year 983. The inscription also mentions the use of the title of kebayan for 
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 highland village leaders. The Bali Kuna inscription offers an insight into the social order and 
politics of the Bali History period. 
Inscriptions in the 9th and 10th century articulate protocols about the economic structure of 
Balinese society including the people’s primary livelihood as farmers. They record rice planting 
together with the cultivation of other plants including taro, coriander, cotton, banana, coconut, 
onion, and garlic in their inscription. The terms of suwak or kesuwakan, now known as subak, 
referring to the irrigation system, is recorded in an inscription in the 11th century. The inscription 
also recognizes the traditional market, and three types of traditional markets (i.e. pasah, beteng, 
and kajeng) that are related to beliefs about when is a good day for selling and buying goods. The 
inscriptions also record the introduction of taxes upon some activities and properties such as 
cock fighting, agricultural land, livestock, etc. 
Hardiati (2013) defines this period as the Balinese Middle Classic Period having regard to the art 
of old Bali, the kings of Bali Kuna, and changes in dynasties (Hardiati, 2013). The art of old Bali, 
during the 10th to 13th centuries, is called Bali Tua (old Bali) style and is the second period of the 
art of Bali Kuna. The other periods are the Hindu Bali period (8th to 10th centuries) and Bali Madya 
(13th to 14th centuries). Several sites provide physical evidence of this Middle Classic Period 
including Panulisan Hill, Gajah Cave, Kutri and Kawi Mountain.  
The kings of Bali Kuna are described during the late 10th century. Gunapriya, the princess of East 
Java, married Udayana the Balinese king from the Warmadewa dynasty. With this marriage 
Javanese culture and influence infused across Bali including the use of the Jawa Kuna language 
in official inscriptions and advisory boards. Both Gunapriya and Udayana received titles after their 
death, everlasting life (Dhinarm) in Burwan for Gunapriya and eternal life in Banukwa for 
Udayana. Burwan was thereupon used as a village name for Buruan Village in the Gianyar 
Regency. Not far from Buruan is Kutri Village where there are three arca/statues associated with 
the ancient nobility. The most famous statues are the Dewi Durga, that celebrates Dewi Durga’s 
killing of the Mardini giant, and this statue is now preserved in Kedharman Temple. The statue 
was uniquely carved in the style of East Javanese art. Some archaelogists argue that this statue 
commemorates Gunapriya although there is no tangible evidence for this assertion. Banukwa 
cannot be identified exactly and no village bears this name.  
The relationship of Java-Bali became closer when the older prince Airlangga, married a Javanese 
princess, Dharmawangsa. Airlangga was crowned a Javanese king in 1037. Although born in Bali, 
he never ruled Bali. His brother, Dharmawangsa Marakata reigned over Bali from 1022 to 1025. 
Dharmawangsa is described in the inscriptions as being a king, patron of the people and one 
whom was considered as a source of justice. Some statues celebrate Dharmawangsa (i.e. 
Bodhisatva Amoghapasa in Kutri, Ganesa, and a pair of sandals in the same stone that are an 
indirect manifestation with unclear reasons). Anak Wungsu, the youngest son of Gunapriya and 
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 Udayana, thereupon ascended the throne. There are no specific statues regarding Anak Wungsu 
until the year 1049 however during his authority he established 28 known inscriptions that can 
be found in the south, in the middle, and in the north of Bali Island that indicate geographically 
his broad authority. Most of these inscriptions describe Anak Wungsu as an amatory king whom 
sought to complement the mandala of Bali Island. Part of this evidence is on Panulisan Mount 
where there is a temple that has several statues dating from the years 1011 AD, 1077 AD, and 
1254 AD. One female statue is written under the name of Bhatari Mandul, year Caka 999 or 1077 
AD, but is believed to be a statue of the empress of Anak Wungsu.  
At the foot of Kawi Mountain, called “Mountain Poets”, stand several temples with numerous 
reliefs and numbers of meditation stone clusters that have been carved from the soft Balinese 
volcanic tuff stone. The relief temples are mentioned in the Dharmawangsa inscription; however 
these reliefs were not finished until the reign of Anak Wungsu. Anak Wungsu was replaced by Sri 
Maharaja Sri Walaprabu from 1079 to 1088. Significantly, the latter was used the Sanskrit title of 
“Sri Maharaja” where previous kings used title of “Sang Ratu” or “Paduka Haji”.  
A change of dynasty happened after the Walaprabu era. Before the reign of Walaprabu, most 
Balinese kings inherited this role from Warmadewa heredity. It is believed that kings after 
Walaprabu came from another dynasty. This can be evidenced from their name and title that 
gives an impression that they had close relationships to the kings of East Java. The last king of 
this dynasty was Paduka Bhatara Parameswara Sri Hyang ning Hyang Adidewalancana (1260-
1324). During the rule of Adidewalancana in year 1282, Bali was attacked and defeated by the 
Singasari Kingdom under King Kertanegara. The inscriptions of Basangara (1296) and Sikawana 
(1300) describe an official, but not a noble, named Raja Patih Makakasir Kbo Parud. Kbo Parud 
was not a noble, and it is believed that this official was appointed as a vice representative by the 
Javanese King to manage Bali (Hardiati, 2013). 
4.2.3 The Majapahit Kingdom’s Period 
The Majapahit Kingdom’s influence began in 1343, and was preceded by the establishment of 
Gajah Mada as Vice Regent to Bali (Vickers & Putra, 2000). During this era, a social caste system 
was introduced by Dang Hyang Niratha priest in 1480. The system is called Tri Wangsa (three 
levels of societies, i.e. Brahmana, Ksatrya, and Waisya) and includes a king headed by the Ksatrya 
or Arya caste, religious ceremonies led by the Brahmana caste, and a lower caste called Waisya 
that has responsibility for agriculture, trade, and development. These influences of Indianisation 
are described by Pringle (2004) in his history division of Bali of which the Brahman has an 
important role in the Balinese empire: 
The key agent in this process was the brahman, who in the ancient Indian system was a priest, but 
also and more importantly a prestigious advisor to kings (Pringle, 2004, p. 43). 
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 This system was introduced through Balinese calligraphy on lontar/palm leafs and was written 
about in forms of theory, philosophy, and architectural norms called Hasta Kosala-Kosali. This 
system articulates the norms and rules traditionally to plan, build, ornament, and undertake a 
building’s ceremony. Although Majapahit influences brought about massive changes in 
architecture and development in Bali, much of the original Balinese society who did not wish to 
participate in these changes shifted into the isolated and remote highlands of Bali’s mountains 
and hilly areas. These original Balinese are today known as Bali Aga or Bali Kuna or Bali Mula. 
These communities still conserve and maintain their ancient laws, traditional ways of living, and 
settlement patterns in the plateau geographical sites. With the fall of the Majapahit Kingdom in 
1478 massive changes of Balinese culture and society occurred. Many priests, princes, scholars 
migrated to Bali and instigated changes in Balinese cultural knowledge including religion, 
literature and politics that impacted on Balinese community faster than previously experienced 
(H. Geertz & Geertz, 1975). 
Ardika (2013) categorizes this collective economic evidence and religious development 
transformations as the Late Classic Period. During the Late Classic Period, which was reigned over 
by King Anak Wungsu, the Balinese economic was written about in 11th century inscriptions that 
describe the irrigation system of kasuwakan or subak. The inscriptions explain the water tax 
rules, the construction requirements for irrigation, and also the taxes imposed upon agriculture 
and livestock. Other rules discuss logging of protected trees and hunting. It is also known that the 
currency of Bali is similar to the Javanese, which involves the use of coins called masaka (masa), 
atak, kupang, and piling (saga). In the 14th century, copper coins were used for tax payments. 
These copper coins were named “mahaji gung hartha” or king coins. These inscriptions also 
discuss trade within and between villages. For example the Dawan inscription (1053) mentions 
King Anak Wungsu bought 30 cows in the desert for the charity of the people of Lutungan Village. 
The inscriptions of Slumbung (1328) mention that Selumbung villagers were permitted to come 
to a traditional market outside of their village if it was necessary.  
Extracts in the book of Negarakertagama (1365), state that Kertanegara King attacked Bali in 
1284 and that Majapahit troops under the Gajah Mada Vice Regent re-attacked Bali in 1343. It 
also states that there were two known places in Bali, being Bedahulu and Lwa Gajah that refer to 
Gajah (elephants) in these villages. Chapter 79 verse 3 of Negarakertagama (1365) states that 
the Balinese follow Javanese customs. Balinese history in Babad or Pamancangah explains that 
there were several Aryas‘roh Agung’ (Great Spirit Arya caste) that came to Bali after their 
conquest by the Majapahit Kingdom. These Aryas, led by Sri Arya Kepakisan whom became a 
Balinese King, established his palace at Samprangan in the Gianyar Regency. Arya Kepakisan was 
accompanied by Arya Kenceng, Arya Dalancang, Arya Belog, Arya Kanuruhan, Arya Wangbang, 
Arya Kuta Waringin, and three followers who were not part of the Arya caste (Tan Kobar, Tan 
Kawur, and Tan Mundur).  
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 A further inscription tells of Bali in 1384 explaining that King Kudamerta is from Wengker. 
However in the Pararaton he is called Raden Kudamerta, and in the Negarakertagama he is called 
Wijayarajasa being the husband of Bhre Daha. He was previously a king in Matahun and Wengker, 
East Java, and was an uncle and father law of Hayam Wuruk (Rajasanagara). He appears to have 
had an important role in the expedition of Gajah Mada to Bali in 1343 that resulted in his 
elevation as a king or sovereign of Bali. The fall of Majapahit in the 15th century enabled some 
Brahmins and people govern to Bali including the priest Danghyang Nirartha (Danghyang 
Dwijendra or Pedanda Sakti Wawu Rauh) enabling them to introduce religion and to establish 
several temples. Danghyang Nirartha is reported as arriving in Bali in 1550 during the reign of 
King Waturenggong from Gelgel. Another source states that Danghyang Nirartha was 
instrumental in the construction of several big temples in Bali including Uluwatu and Peti Tenget 
temples in Badung Regency, Tanah Lot Temple in Tabanan Regency, and Rambut Siwi Temple in 
Jembrana Regency. The arrival of Majapahit people to Bali paralleled the establishment of 
literature and written manuscripts in the Javanese language in the mid 15th and 16th centuries. 
Maospahit Temple or holy building, constructed at this time, honours the Maospahit Deity that 
can be found in some places of family adoration and important temples. The Deity can be also 
found in the Maospahit Temple in Gerenceng Hamlet in Denpasar City of which parts of this 
temple were built in the 14th century.  
While Bali is known as the island of thousand temples, there are two types of temples (Pura 
Kahyangan being for worshiping the God (Sang Hyang Widhi Wasa) in all his manifestations, and 
Pura Pedharman being for adoring ancestors). During the period of Majapahit Kingdom, a belief 
system, underpinned by the doctrine of Siwa-Siddhanta in Hindu religion (in which arca/statues 
are no longer used in worship), was replaced by tall building that have a seated representational 
form made of stone. Luckily the arca/statues were not demolished but were conserved and today 
enable their use for explaining the evolution of culture and art in Early Balinese history. Further, 
it is quite technically difficult to undertake reconstruction of sites and artefacts of the Late Classic 
Period in Bali because of the continuous use of sites and their changing shapes. Several of these 
Late Classic Period relics include the Gajah Cave that is mentioned in Negarakertagama, the Kebo 
Edan comprising a big statue whose characteristics relate to the adoration of the Tantri sect to 
Bhairawa, or Bima comprising one of five Pendawas in the Mahabrata story. Bima is present in 
Java in the 15th Century and the Bima statue is physically similar to the Kebo Edan.  
4.2.4 Foreigner Arrival Period 
The Fourth Period commenced with the fall of Majapahit Kingdom in 1515, and was the period 
of Asian and Europe arrival in Bali. This Period witnessed cultural influences upon both the 
cultural and social systems of Bali. A cultural influence is embodied in the use of “uang kepeng” 
(a Chinese coin with a square or round hole in the centre), the use of Chinese plates, building 
ornamentation, as well as etiquette. In the architectural discipline, the influences include rules 
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 about how to layout buildings, their functions and ornamentation, and the use of building 
materials and construction techniques. Chinese influence is today very prevalent in the form of 
upper storey buildings and shops, Chinese ornamentation, whereas Arabic, Bugis and Javanese 
ethnic influences are evident in the raised platforms of houses where these people settled in the 
fringe areas of Bali Island. 
The first Dutch seamen arrived in Bali in 1597 led by Captain Cornelis de Houtman who preceded 
the establishment of the Dutch East India Company (VOC) in 1602. During this period, there were 
several rebellions and battles within the Klungkung, Badung, Karangasem, and Tabanan 
dynasties. Western foreigners brought influences through changes in building styles and uses 
through the adoption of Western architectural styles for office buildings, schools, and castles 
(loji). These changes appear to have initiated the destruction of traditional Balinese architecture, 
whereupon the Dutch issued legislation called Balisering to maintain Balinese traditional 
architecture and preventing commercial agriculture and Christian missionary activity (Geertz, 
1975). The Dutch governance structure continued to be based upon a traditional Balinese 
governance structure that vested the highest authority in the King with assistance by a 
controleur. The traditional government structure also included a patih (Vice Regent/Chief 
Minister to a King), a punggawa, a perbekel, and at the lowest level a kelian. During World War 
II, the Dutch were expelled by Japanese. While Indonesia declared its independence in 1945, the 
Dutch tried to regain this colony before their defeat in a battle in 1946 at Marga-Tabanan. 
4.2.5 The Independence Period 
The Independence Period introduced a new official governance system with a top-down and 
bottom-up planning system. Bali was designated as a tourism destination through a Master Plan 
for tourism prepared by French consultant Sceto in 1966-1972 that included 21 specific areas 
including Nusa Dua, Kuta, Sanur, Ubud, etc. The 1930s Period also witnessed the arrival of 
anthropologists Margaret Mead and Gregory Bateson, artists Miguel Covarrubias and Walter 
Spies, and musicologist Colin McPhee who individually and collectively contributed to Bali’s 
image as a tourism destination. 
The earthquakes in 1917 associated with the Mount Batur eruption and associated with the 
Mount Agung eruption in 1963 resulted in exodus transmigrations of Balinese people to other 
parts of Indonesia thereby damaging the Balinese economy. These eruptions also resulted in 
conflicts between those whom sustained the traditional caste system and those who wanted to 
change these traditional values. 
At the time of Independence Day in 1945, Singaraja in Sunda Kecil Province was chosen as the 
Balinese capital, and Bali was included as one of the 8 provinces of the newly created Indonesia. 
The Sunda Kecil Province comprised 6 small southeastern islands of the Indonesian archipelago 
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 including Bali, Lombok, Sumbawa, Sumba, Flores, and Timor (Statistics of Bali Province, 2011). 
According to the Constitution of the Eastern Part of Indonesia (NIT) No. 44/1950, each island had 
its own autonomy. This autonomy was given in the form of the conduct of swapraja households 
that was authorized by the Swapraja government to each local government and was based upon 
Zelfbestuurregelan 1938 (zelf-selt; bestuur-government; bestuurengeland-England Council). 
After Indonesia’s first election in 1955, dissatisfaction was raised in several regions about this 
governance structure. To address this issue, the Indonesian Government issued the Regulation 
UU No. 1 year 1957 that embodied regulations about Regional Government Principles eligible for 
all regions in Indonesia revoking Regulation UU number 44/1950. On 11th August 1958 the 
President of the Republic of Indonesia issued Regulation UU No. 64 enabling the formation of 
separate local governments on Bali, Nusa Tenggara Barat, and Nusa Tenggara Timur. Formally 
under this Regulation, gazetted on 14th August 1958, Bali Province was established with Singaraja 
as its capital. Subsequently, under a regulation of the General Affair & Local Autonomy Minister 
No. 52/2/36-B6 on 23rd June 1960, the capital city was shifted to Denpasar City. 
Achmadi (2007) describes the identity of Bali in the 20th Century as depicting the culture 
conception and Balinese architecture as two main points of view. The first point is that “the 
Balinese people had a finite and measurable culture core that is a Balinese culture.” The second 
point is that “the island’s architectural landscape” illustrated in villages, Balinese temples and the 
palaces evidences the heritage of the native Balinese landscape though some deterioration and 
authenticity comprise had occurred through the use of zinc roofing and changes in building 
construction methods (Achmadi, 2007). 
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-
Table 4.2: Bali History Timeline
 Adhika 1994, Alit K. 1996; Bali & Lombok, Eyewitness Travel ;  http://www.balipurnama.com/bali-history.php, 14 May 2012, 1:43 PM; http://www.lonelyplanet.com/indonesia/bali/history, 17 Feb’12 11:57 AM
http://www.indonesia-tourism.com/bali/history.html, 17 Feb’12: 11:48 AM ; http://en.wikipedia.org/wiki/Bali, 17 Feb’12, 11:53 AM; http://www.pambali.com/bali-history, 17 Feb’12, 11:50 AM
:
:
:
Administration
Culture
Relic and 
Architecture
Pre History
- "subak" irrigation 
system and rice  
production
 '-Introduction of Balinese calligraphy on lontar/ palm 
leaf ( therapist, philosophy, Hasta Kosala-Kosali)
-New palace: Semarapura: 
Abode of the God of love
-Bali Aga or Bali Mula : the original Balinese (Tenganan 
Village, Trunyan Village): Balinese who did not 
embrace the changes fled to the isolated and remote 
mountains areas and hill areas. They maintain their 
ancient laws and traditional ways.
-Udayana Kingdom
- Bali: King of Bedaulu of 
Pejeng, east of Ubud
-Gajah Mada vice regent of Majapahit kingdom
-Anak Wungsu (Erlangga's 
brother) as ruler of Bali
Year
-the cut-memorials at 
Gunung Kawi (Tampak 
Siring):  Bali & 11th C. Java
-the communal of life: 
traditional village (desa 
adat )
-Architecture influence: Western 
style  : loji  (castle), office 
building, school
-Ice Age: stone axes & 
adzes in Sembiran ( a 
village in north Bali)
-largest drum of 
Bronze Age in the 
Moon Pejeng, east 
Ubud
-Dutch issued legislation: 
Balisering : keep Balinese 
traditional architecture
- the Neolithic Era: in 
Cekik: agricultural 
techniques & basic 
l
-Yi-Tsing (670 AD) a trip to 
India, he had visited a 
Buddhist country: Bali
-exodus of intellectuals, 
artists, priests, musicians 
from Java to Bali
-Kahyangan Tiga Temple 
(temle for the village)
-Balinese prosperity and 
artistic activity
-Government Structure: King- a 
controleur-patih-punggawa-
perbekel-kelian
-the king had 200 wives
-Dewa Agung: hereditary 
title
- Javanese Culture + Hindu 
practices
- Bali : strongly Hindu and 
Buddhist
-Bhuddist + Hindu 
Influence:  statue in Mount 
Kawi & Gajah Cave
-the marriage* portrait in a 
stone carving in the Pura 
Korah Tegipan in Batur 
Area
BC 
Bali Kuno History
-1963: Mount Agung eruption: 
many displaced Balinese 
transmigrated 
-Sukarno (first Indonesia 
President)
- Dutch policy: divide and 
conquer
-the Dutch  control
Independence 
EraMajapahit History
-Hindu Majapahit Kingdom (1293-1520 AD)
-Introduction of the Caste System: Tri Wangsa 
(Brahmana, Ksatrya, Waisya)
-the Dutch and the Japan
- the many small Islamic 
kingdoms merged into the 
Islamic Mataram empire
1800 1900
-Chinese influence: kepeng  coin, 
Chinese ornament, Arabic, Bugis, 
Javanese ethnic group.
-Buddhist, Hindu -first strong influx of Hindu 
and Javanese culture
-Spread of Islam through Sumatra and Java
- Javanese language: Kawi 
used by the aristocrasy
-Bale banjar (community 
places for social activities)
1500 1600 1700
-Bali became the major 
power of the region, taking 
control of Lombok and 
parts of East Java
1400
-Dewa Agung Jambe (Di 
Made Bengkung's son) 
killed Gusti Agung Maruti, 
move the court to 
Klungkung: Semarapura 
Palace
-Gusti Agung Maruti Di 
Made Bengkung's chief 
minister
1000 1100 1200 1300
-Javanese Kingdom (Java 
and Bali together)
-Singasari Kingdom
-the Balinese prince, 
Erlangga
-Di Made Bengkung (Batu 
Renggong's grandson)
- lost of Blambangan, 
Lombok, Sumbawa
-Batu Renggong King (the 
great god ruler) as known 
as  Dewa Agung : Golden 
Era
Foreigner Arrival Period
-Gelgel Kingdom, 
Klungkung
-1917: Eartquake: eruption of 
Gunung Batur
-1930s: anthropologist Margaret 
Mead and Gregory Bateson, 
artists Miguel Covarrubias and 
Walter Spies, musicologist Colin 
McPhee : western image of Bali 
and western tourism first 
developed on the island
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 4.3 The Character of Bali Island 
4.3.1 The Ecological and Geographical Structures 
Bali island, known as ‘Gods Island’ (paradise island), is one province in Indonesia. Bali lies 
between Java and Lombok Island. The capital of the province is Denpasar City, located in the 
southern part of the island. Bali Island is part of the Lesser Sunda Islands archipelago that is 153 
km and 112 km wide, and Bali Island is about 3.2 km from the island of Java (Badan Pusat Statistik, 
2011). 
Bali Province includes a number of islands including Bali Island itself, Nusa Penida Island, Nusa 
Ceningan Island, Nusa Lembongan Island, Serangan Island (located to the south of Bali Island), 
and Menjangan Island (located on the western side of Bali island). Astronomically, Bali Province 
ŝƐ ůŽĐĂƚĞĚ ďĞƚǁĞĞŶ Ϭϴ϶Ϭϯ͛ϰϬ͟ - Ϭϴ϶ϱϬ͛ϰϴ͟ ƐŽƵƚŚ ůĂƚŝƚƵĚĞ ĂŶĚ ϭϰ϶Ϯϱ͛ϱϯ͟– ϭϭϱ϶ϰϮ͛ϰϬ͟ ĞĂƐƚ
longitude in a tropical climate like other provinces in Indonesia. Bali Island is bordered to the 
north by Bali Sea, to the south by the Indian Ocean, to the west by the Bali Straits, and to the east 
by the Lombok Straits. Bali covers an area of 5,636.66 km², or about 0.29% of the Indonesia area. 
Bali consists of 9 administrative regions (8 regencies and 1 municipality), 51 districts, 579 villages, 
and 3,945 traditional banjar and these were populated by 3,522,375 inhabitants in 2010 with a 
population density of 625 inhabitants per km² focused in the south part of Bali. Of these 
administrative regions, Buleleng Regency has largest area of 1,365.88 km² (24.23%) of Bali Island, 
Jembrana Regency has an area 841.80 km² (14.93%), Karangasem 839.54 km² (14.89%), Tabanan 
839.33 km² (14.89%), Bangli 520.81 km², Badung 418.52 km², Gianyar 368.00 km², Klungkung 
315.00 km² and Denpasar City 127.78 km². 
Based on relief and topography, in the middle of the Bali Island lies the mountains that extend 
from west to east and between these mountains there are clusters of volcanoes (Figure 4.1). 
Agung Mountain is the highest point in Bali reaching 3,142 metres and last erupted in March 
1963. The Mount Batur (1,717 metres) is located in Bangli Regency and is also a volcano. This 
volcano erupted 30,000 years ago producing a tremendous disaster on the earth (Statistics of Bali 
Province, 2011). There are several mountains that are not volcanoes, including Mount Merbuk 
(1,356 metres) in Jembrana, Mount Patas (1,414 metres) in Buleleng, and Mount Seraya (1,058 
metres) in Karangasem. The existence of these mountains causes the area of Bali to be 
geographically divided into two unequal parts; namely North Bali with narrow lowland and a 
marginal sloping landscape, and the lowland South Bali with a wide and relatively undulating 
sloping landscape. Bali slope consists of flat land (0-2%) of 122,652 ha of land, undulating (2-15%) 
of 118,339 ha of land, steep (15-40%) of 190,486 ha, and land that is very steep (>40%) covering 
132,189 ha. Bali Province also has four lakes including Lake Beratan, Lake Buyan, Lake 
Tamblingan, and Lake Batur. Unlike in the north, the southern part of Bali is lowland through 
which flows by rivers including Ayung River (62,500 metres length), Pakerisan River (36,500 
69 
 
metres length), Badung River (approximately 10,000 metres length, and other rivers flow in each 
regency. 
Figure 4.1: Balinese topography in 1700. 
Source: Vickers, 1989, pp. 37. 
The soil type of Bali Island consists mostly of Regosol and Latasol layers, and a little of the 
Mediteran and Andosol layers. Latasol is extremely sensitive to erosion. This soil type spreads 
out in the west side up to Lokapaksa, Petemon and Ringdikit villages (Seririt Sub-district, Buleleng 
Regency), and Pempatan Village (Rendang Sub-district, Karangasem Regency). This soil layer also 
exists at Mount Penyu, Mount Pintu, Mount Juwet, and Mount Seraya, and totally covers 44.90% 
of Bali’s area. The Regosol soil layer is also extremely sensitive to erosion and exists around east 
side of Amlapura up to Culik Village. This layer can also be found at Singaraja to Seririt, Bubunan, 
Kekeran (around Lake Tamblingan, Lake Buyan, and Lake Beratan), around Batukaru forest, and 
partly on the south coast of Kusamba, Sanur, Benoa, and Kuta villages. This soil layer covers 
around 39.93% of Bali area. The Andosol soil layer is also sensitive toward erosion and can be 
found at around Baturiti, Candikuning, Banyuatis, Gobleg, Pupuan villages, and partly around the 
forest of Mount Batukaru. The Mediteran soil layer is less sensitive to erosion and exists on the 
peninsula of Nusa Penida Hill and its surrounding islands, Kuta Hill, and Prapat Agung. The soil 
layer that is not sensitive to erosion is Alluvial and can be found in Negara Sub-district (Jembrana 
Regency), Sumber Kelampok Village (Gerokgak Sub-district, Buleleng Regency), Manggis Village 
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(Manggis Sub-district, Karangasem Regency), and Angantelu. The soil layers of Andasol, 
Mediteran, and Alluvial cover around 15.49% of Bali area (Statistics of Bali Province, 2011). 
Bali Island and its surrounds are classified as being in an earthquake disturbance area (Figure 4.2).
There are two earthquake sources including: subduction zone, which is positioned in the 
southern arc of the Bali archipelago, and the fracture of back arc of the northern arc of the Bali 
archipelago (Sutarja, 2012).  
 
Figure 4.2: The fraction causes earthquake disturbance in Bali  
Source: Sutarja, 2012 and Endro, 2010. 
 
 
Figure 4.3: Slab Movement of the Earthquake disturbance cause in Bali  
Source: Sutarja, 2012, and Endro, 2010. 
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 The Indo-Australia Slab is moving down towards the Eurasia slab (Figure 4.3). The volcania of Bali 
Island join on the top of the Eurasia slab. This slab is moving approximately 9 cm per year. These 
movements result in Bali Island as being a region with a high risk of earthquakes. Endro (2010) 
describes the history of earthquakes in Bali recording there were earthquakes in 1815 called 
Gejer Bali, an earthquake 21 January 1917 with 1,500 victims, the Seririt earthquake 14 July 1976 
with 600 victims, the Bangli earthquake on 26 January 1977 with 90% damage, the Karangasem 
earthquakes 17 Desember 1979 and 2 January 2004, and the Denpasar earthquake on 15 
September 2004 with 1 death (Endro, 2010; Sutarja, 2012). 
Bali is constantly risk of earthquakes, and this affects the nature of the architecture in Bali that 
the Balinese develop seeking to inbuilt resistance to earthquakes. This reason enhances the 
significance of inherited traditional Balinese buildings with their small pavilions, compound 
patterns or linear patterns and the use the joining structure that offer resistance to earthquakes. 
This conclusion is asserted by Gelebet (1985) whereby the Balinese build and keep their 
traditional buildings, structures, ornamentation, as well as building ceremonies associated to and 
constantly seeking the permission of spirits before they are lived in (Gelebet, 1985). This 
relationship is symbolmatic of harmonization between humans as occupants to their deities and 
the realm that is called Tri Hita Karana Concept. 
Climate 
Bali Province has a tropical marine climate that is influenced by wind movements. There are two 
seasons, dry and rainy seasons, that are separated by a transition period. The dry season is 
between June to September and is influenced by the Australian Continental wind movement that 
contains little moisture. The rainy season is between December to March and is influenced by 
the Asia Continental and Pacific Ocean wind movements that contain a lot of moisture. This 
causes rain falling extensively across Indonesia. 
As a small island, Bali is surrounded by coastal areas along its 430 km edge. There are many 
people who rely on coastal areas with livelihoods as fishermen since their heredity and seaweed 
farmers. In rural areas, most Balinese are involved as small farmers with traditional agricultural 
activities. Production of the Balinese style is highly influenced by climate changes (natural cycles 
and rainfall). Therefore, the transitional season is one indicator that can be used to detect 
changes between the dry season or early rainy season, thus the planning and planting period, 
whereby agricultural commodities can be prepared according to the actual climate conditions. 
According to the Central Meteorological, Climatological and Geophysical Agency Region III, 
Denpasar, during the year 2010 the temperature highest in the region occurred in Bali, Buleleng 
ĂŶĚĞŶƉĂƐĂƌƌĞŐĞŶĐŝĞƐƌĞĂĐŚŝŶŐϮϴ϶ǁŝƚŚϳϴйĂŶĚϴϮйŽĨŚƵŵŝĚŝƚǇ (Figure 4.4). Conversely, 
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levels of 90%. 
The highest rainfall occurred in Tabanan regency and reached 5,299.0 mm during the year 2010 
and the lowest rainfall occured in Klungkung regency of 2,007.0 mm (Figure 4.5). The average 
intensity of the highest rainfall during the year 2010 occurred in December that was recorded at 
two stations in Bali (Ngurah Rai and Sanglah stations). In contrast, two other stations (Negara and 
Karangasem stations) recorded peaks in October and January (Badan Pusat Statistik, 2011). 
 
Figure 4.4: The average temperature in Bali by Regency/City, 2010. 
Source: Badan Pusat Statistik, 2011. 
 
 
Figure 4.5: Total Rainfall by Regency/City, 2010. 
Source: Badan Pusat Statistik, 2011. 
 
4.3.2 The land Use of Bali Province  
The land use of Bali Province is divided into two functions, agricultural land and non-agricultural 
land. Both lands are affected by soil types, mineral resources, vegetation, topography, climate, 
and their location. Agricultural land was 356,237 hectares in 2010. It reduced 0.06% compared 
to the previous year; whereas non-agricultural land reached 207,643 hectares increasing 0.10% 
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 from previous year (Statistic Bali Province, 2011). It can be seen from Table 4.3 the majority land 
use function is agricultural land (62.40%) with only 30.39% for non-agricultural land, and 7.21% 
for other functions. Agricultural land is intended for paddy wet fields (14.53%), fields (23.62%), 
estate crops (20.97%), wooded land (3.05%), fish ponds (0.16%), temporary fallow land (0.06%), 
and a small percentage of grassland. Non-agricultural land function include housing and building 
(8.12%), state forests (22.24%), and swamps (0.03%) (Figure 4.6). 
Agriculture characterizes the Balinese landscape as a key sector of Bali’s economy. However, 
agriculture faces several problems, one of which is the adaptability and use of land. Land 
conversion from agricultural land into non-agricultural land has been increasing (Statistic of Bali 
Province, 2011). Tabanan Regency has the largest rice fields in 2010 with total area of 22,455 ha 
or 27.41% compared to other regencies. Tabanan Regency, known as one of regency epithet of 
the “rice granary”, with Jatiluwih Village and Wongaya Gede Village are places of the rice field 
and these villages were identified by UNESCO in 2012 as exemplars of the implementation of Tri 
Hita Karana concept in the cultural landscape. 
 
Table 4.3: The Land Use of Bali Province in 2010. 
Field Grass land Estate Crops
Wooden 
Land
Temporary 
Fa l low Land Fish Pond
Jembrana 6,836 9,477 15,162 266 6,205 42,935 121 3,178 84,180
Tabanan 22,455 15,606 22,597 1,776 24 29 6,058 10,792 - 4,596 83,933
Badung 10,227 8,385 6,580 1,453 229 31 7,938 1,490 - 5,519 41,852
Gianyar 14,790 11,248 2 7 1,116 171 5,192 - - 4,274 36,800
Klungkung 3,876 7,313 6,025 5,992 4 1,306 1,048 1 5,935 31,500
Bangli 2,910 21,708 8,038 3,703 11 3,326 9,341 - 3,044 52,081
Karangasem 7,140 21,410 27,926 2,513 69 2,289 14,529 - 8,078 83,954
Buleleng 11,042 37,595 31,848 570 92 310 5,553 44,681 30 4,867 136,588
Denpasar 2,632 396 35 75 10 7,915 538 - 1,177 12,778
Total 81,908 133,138 2 118,218 17,198 345 901 45,782 125,354 152 40,668 563,666
Percentage 14.53 23.62 0.0004 20.97 3.05 0.06 0.16 8.12 22.24 0.03 7.21 100.00
Regencies/City
Land Use (ha)
Total
Agriculture Land Non Agriculture Land
OthersPaddy Wet 
Field
Non Paddy Wet Field
Hous ing & 
Bui lding State Forest Swamp
Source: Badan Pusat Statistik, 2011. 
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Figure 4.6: The percentage of Bali land use, 2010. 
Source: Badan Pusat Statistik, 2011. 
 
The land use of Bali Province, over the past five years from 2006 to 2010, can be seen in Table 
4.4. There are increases in land uses, such as swamps (108.22%) from 73 ha to 152 ha, wooded 
land by 48.12% from 11,611 ha to 17,198 ha, other functions (2.28%), state forest (2.10%) and 
paddy wet fields 1.12% from 80,997 ha to 81,908 ha. In contrast some functions have decreased 
over five years including temporary fallow land (27.82%), estate crops (3.98%), fields (3%), 
housing and building (1.90%), and fish ponds (1.31%). However, we can see clearly for rice fields, 
the increase of rice fields occur in the years 2006 to 2009 from 80,997 ha to 81,931 ha but are 
now decreasing from 2010 reaches 81,908 ha or about 0.03% compare to previous years. 
Changes in rice fields cannot be predicted with any certainty. This erratic pattern is caused by 
many factors including economic growth, population growth, tourism industry, and is 
accompanied by the job market. 
Table 4.4: The land use of Bali Province from 2006 to 2010 
Field Grass land
Estate 
Crops
Wooden 
Land
Temporary 
Fa l low Land
Fish Pond
2006 80,997 137,262 2 123,120 11,611 478 913 46,667 122,780 73 39,763 563,666
2007 81,235 138,239 2 122,174 10,030 268 991 46,771 123,428 73 40,455 563,666
2008 81,482 136,796 2 121,797 10,455 265 981 44,716 123,428 103 43,641 563,666
2009 81,931 133,067 2 120,059 16,398 120 888 45,494 125,401 31 40,275 563,666
2010 81,908 133,138 2 118,218 17,198 345 901 45,782 125,354 152 40,668 563,666
Percentage 1.12 -3.00 0.00 -3.98 48.12 -27.82 -1.31 -1.90 2.10 108.22 2.28
Year
Land Use (ha)
Total
Agriculture Land Non Agriculture Land
OthersPaddy Wet 
Field
Non Paddy Wet Field
Hous ing & 
Bui lding
State 
Forest
Swamp
Source: Badan Pusat Statistik, 2011. 
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4.3.3 Social Culture of the Balinese People  
Population 
Population is a substantial asset of region development if it can be empowered with rightness. 
However there is a cost of development if empowerment is not followed by the improvement of 
skill quality of the population adequate to the region as well as province. 
The population in Bali has increased gradually from 3,310,307 people in 2006 to 3,522,375 people 
in year 2010; 6.41% over past the five years (Figure 4.7). The inhabitants consist of 1,760,556 
(49.98%) males and 1,761,819 (50.02%) females. With an area of 5,636.66 km², the population 
density in Bali reached 625 people per km² (Badan Pusat Statistik, 2011).  
 
Figure 4.7: The increasing population in Bali Province from 2006 to 2010. 
Source: Badan Pusat Statistik, 2011. 
Among the regencies in Bali, Buleleng regency is the most populous with a population of 662,920 
people, or 18.82% of the total population of Bali Province. Buleleng has a relatively low 
population density of 485 people per km² which is below of Bali population density. This statistic 
is associated with Buleleng region’s spacious area and allowing the accommodation of more 
population. Reversely, Denpasar City has the highest density of 4,095 people per km² among 
regencies with area of 127.78 km² and 523,299 inhabitants in 2010 (Table 4.5). This high density 
is of a significance concern to the City government to regionalize population growth.  
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Table 4.5: The number of population by regencies in Bali Province, 2010. 
Regency/City Area (Km²) Population Percentage Density 
Jembrana 841.80 272,828 7.75 324
Tabanan 839.33 431,172 12.24 514
Badung 418.52 393,020 11.16 939
Gianyar 368.00 399,660 11.35 1,086
Klungkung 315.00 185,272 5.26 588
Bangli 520.81 215,729 6.12 414
Karangasem 839.54 438,475 12.45 522
Buleleng 1,365.88 662,920 18.82 485
Denpasar 127.78 523,299 14.86 4,095
Total 5,636.66 3,522,375 100.00 625  
Source: Badan Pusat Statistik, 2011. 
Religion 
Bali known as the ‘thousand temples’ island and 87.44% of its people embraced the Hindu 
religion. Every Hindu family has their own family temple(s). In the neighbourhood in villages, it 
may also consist of at least three village temples called Tri Kahyangan Tiga temples as a necessary 
requirement of village establishment (Setiada, 2003). The remaining Balinese population is 
10.29% Moslem, and less than 1% of population embraces Buddhism, Christianity, and Catholics 
(Figure 4.8). There are approximately 6.086 temples, 470 mosques, 146 Christian churches, 128 
Buddhist temples, and 34 Catholic churches in 2010 recorded in Bali. 
Figure 4.8: The percentage of religions in Bali Province 
Source: Badan Pusat Statistik, 2011. 
 
Balinese people celebrate important ceremonies such as Galungan and Kuningan, Balinese New 
Year (Nyepi) or Bali’s day of silence, and Ngusaba Desa (annual ceremony in the village). All these 
ceremonies are symbolic as they reveal their grace to their Gods. The Galungan and Kuningan is 
commemorated every six months to express gratitude to God as symbolic glory of the truth 
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 (dharma) against wickedness (adharma). The Nyepi, or the Caka New Year, is celebrated every 
year based upon the Balinese traditional calendar (1 month is 35 days). During the Nyepi day, 
Balinese people implement the four fastings of nyepi called catur brata penyepian. These fastings 
aim to serve as feedback or introspection to one’s self and also to keep the balance and harmony 
to the God, humans and the nature. The fasting includes amati geni (it is not allowed to use fire), 
amati lelanguan (it is not allowed to have entertainment), amati lelungan (it is not allowed to go 
outside of housing), and amati karya (it is not allowed to do work). The Ngusaba desa is a village 
ceremony that is held usually in the Bale Agung temple or village temple. The ceremony 
commemorates the gratitude of the village for welfare and happiness, especially for having the 
water and the earth that implicates the Balinese people in the agricultural area. The Ngusaba 
desa emphasizes the village’s veneration and thankfulness for the fecundity of the earth and the 
successfulness of rice harvesting (I. G. N. Putra, 2005). 
 
Figure 4.9: The celebration of Balinese Galungan in the temple of Pura Agung Pasek 
Sumerta, Denpasar. Source: Author, 2015. 
 
Livelihoods 
Traditionally, the population and the labour force growth are considered a positive factor 
encouraging economic growth. The increase of labour numbers increases labour productivity, 
and a large growth enlarges domestic markets. This occurs if productive labour absorbs job 
opportunities available, and will be become a problem if labour growth exceeds the available job 
opportunities creating unemployment (Todaro, 2000). There are two important meanings of 
labour development including as a subject of development and as an object of development. As 
a subject, labour is the principal in economic growth, while as an object labour is a priority 
element in improving the quality of life including increasing incomes, health and education. 
78 
 
The livelihoods of the Balinese people in 2011 were mostly involved in agriculture (30.87%), trade 
(26.24%), public service (14.75%), manufacture (13.94%), construction (6.62%), transport and 
communication (4.37%), finance (2.7%), and only 0.32% of people worked in mining and 0.18% 
in electricity. Over the past five years, from 2006 to 2010, people working in agriculture increased 
from 663,016 to 726,287 between 2006 and 2008, but decreased to 672,204 people in 2010. 
Trade areas seem to have become a trend as an income source increasing over five years from 
127,570 people to 571,274 people. Likewise, the manufacture and the public service also 
increased during this period. 
 
Figure 4.10: The percentage of livelihoods in Bali Province. 
Source: Badan Pusat Statistik, 2011. 
 
 
Figure 4.11: The numbers of livelihoods from 2006 to 2010 in Bali Province. 
Source: Badan Pusat Statistik, 2011. 
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 Social-culture Organizations 
Balinese people carry out activities in daily life that are tied up with their traditions, socio-culture, 
and customary organizations (Pitana, 2010). There are many important customary organizations 
such as desa pakraman (customary village), subak (rice-farmers’ organization), subak abian 
(upland farmers’ organization), seka (functional groups) warga (clan, ancestral-based 
organization), and pemaksan (temple congregation). 
4.4 Bali Governance Systems: Desa Adat or Traditional Village and Administrative Village 
System. 
At the national scale, a village is arranged through the Indonesian Regulation No. 32 year 2004 
concerning the governance of a region. Clause 127 specifically refers a village that is commonly 
called kelurahan. In this clause, a kelurahan is lead by a leader called lurah whom has duties 
delegates directly by a regent or a mayor. Lurah has a role in the implementation of village 
governance activities, civil service, community empowerment, the implementation of peace and 
order, and the maintenance of infrastructure and public service facilities. 
The village system rule was changed with new regulation of Indonesian Regulation No 6 Year 
2014 with specific rules concerning the village (desa). Under this new regulation provides a village 
definition, explains village management and administration, explains the aims of a village, 
position and type of village, the set up of village, village authority, election and dismissal of the 
head of the village, rights and obligations of the village and the villagers, and village financial 
arrangements. 
The purposes of this Regulation (No.6/2014) considers that a village has its right of origin and 
right of tradition in order to regulate and manage the interests of the village society in order to 
realize the Indonesian Constitution (1945). Further, the village develops in many forms and this 
needs to be conserved and empowered for future development, and a village needs to be 
governed by laws. 
A village has right to arrange and manage the village society needs based on the right of the 
origin, traditions, and socio-culture values of the villagers. A Village has a right to establish and 
manage the village institutions, and a village has right to obtain income. The village’s 
responsibilities are to protect and maintain the village’s unity, integrity, and village harmony; 
increase the quality of village life; develop the village’s democracy; develop empowerment of 
villagers; and help and increase service to villagers. 
Further, villagers have rights to get better information from village governance and the villager 
oversee of governance activities, the implementation of village development, rural community 
development, and the empowerment of rural communities. The villager has a right to get equal 
service. In addition, a villager has a right to articulate their aspirations, suggestions, and oral or 
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 written arguments regarding the management of village governance, the implementation of 
village development, rural community development and empowerment of rural communities. 
Bali implements this governance system. Administratively, it has a similar structure to other 
provinces that starts from the governor level to the district level. However, the structure that 
starts from the village head to the bottom structure in Bali is quite different to other Indonesian 
regions. In the formal governance structure, its structure is the village head, village chief/head of 
environment, the chairman of residents and chairman of neighbourhood. Additionally, Bali 
Province has an additional slight differentiation where there are two types of governance 
structures; an administrative system just called village (desa), and a traditional system called the 
adat system (desa adat). 
The administrative structure is the village head, village chief/head of environment and the 
bottom is the kelian banjar or hamlet leader. A hamlet is similar to a village that may consist of 
50 to 200 families (householder) with heredity membership. In traditional governance (adat 
system), each village in Bali is led by bendesa adat or kelian desa whom has an equal position to 
the village leader/headman. In this case, the bendesa adat is assigned to implement customary 
law called awig-awig in the village (Badan Pusat Statistik, 2011). 
Under the village leader, or bendesa adat, there is hamlet leader called kelian adat or kelian 
banjar. In several hamlets, these positions are usually held by one person, but there is also a 
difference. In one administrative village there can be several traditional villages or desa adat. 
Historically, desa adat has existed since the kingdom era, and after the end of the late kingdom 
era, the Indonesian Republic established the administrative village. 
From Table 4.6, Bali Province consists of eight regencies and one city including Jembrana, 
Tabanan, Badung, Gianyar, Klungkung, Bangli, Karangasem, Buleleng regencies and Denpasar 
City. Bali Province has 57 districts, 716 villages and 4,295 local area units or neighbourhoods that 
are known as hamlets.  
Table 4.6: The Number of Districts, Villages, and Local Area Unit in Bali Province in 2011. 
Regency/City
Number of 
Districts
Number of 
Villages
Number of Local 
Area Unit
Jembrana 5 51 248
Tabanan 10 133 795
Badung 6 62 538
Gianyar 7 70 547
Klungkung 4 59 244
Bangli 4 72 328
Karangasem 8 78 581
Buleleng 9 148 609
Denpasar 4 43 405
Total 57 716 4,295  
Source: Badan Pusat Statistik, 2011. 
81 
 
 There are an increasing number of districts and villages over five years from 2007 to 2011, as 
seen in Figure 4.12. This is due to the increasing number of inhabitants and the political 
willingness of citizens to manage their villages. However, the number of neighbourhoods has 
decreased during this period from 4,306 to 4,295 units.  
 
Figure 4.12: The Number of Districts, Villages, and Local Area Unit in Bali Province from 2007 to 2011. 
Source: Badan Pusat Statistik, 2011. 
Bali Province has a unique because of its character of culture and tradition expressed in its 
autonomy of traditional villages with the awig-awig of desa adat still implemented from time to 
time, and its adoption by Balinese people in order to conserve their heritage and cultural 
landscape.  
4.5 Conclusion 
We have learned from this chapter about the history, physical, social, and culture of Bali Province. 
Bali Island is one island in Indonesian Archipelago, and is an international tourism destination 
because of its vernacular landscape and its history that scholars continue to study. The Balinese 
landscape been formed through history significantly influenced from its prehistory to the 
kingdom period and the tourism development after the independence of the Indonesian 
Republic.  
More than 80% of the Balinese people embraced the Hindu religion. Balinese people are 
obligated to their tradition relational to the Hindu religion in which every village has their own 
characteristics of tradition including two different village governance systems. This tradition also 
raises Balinese diversity characterized by its unique culture and traditions compared to other 
cultures in Indonesia.  
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 Chapter V: The Balinese Landscape 
 
Figure 5.0: Maospahit Temple, the cultural heritage in Denpasar City as part of Balinese landscape. 
Source: Author, 2013. 
“The present-day landscape of Bali is dotted with thousands of beautiful  
structures of stone and wood, which the Balinese call pura” (Lansing, 1983, p. 51). 
 
5.1 Introduction 
This chapter has four purposes. First, it describes the Balinese philosophy in the cultural 
development in Bali including Tri Hita Karana concept; how human physic divisional concepts 
inter-relate to universal physic divisional concepts. Second, it describes the Balinese landscape 
and its elements including village patterns as part of landscape, and village typologies both in the 
highlands and lowland areas. Third, the chapter describes the spatial formation of a village in 
desa adat that explains how a village is formed and its characteristics. Finally, the chapter finishes 
by illustration the Balinese human obligations and traditions including culture, ceremonies and 
other relevant socio-economic constructs in this society. 
5.2 Balinese Philosophy in the Balinese Architecture 
Accordingly to Parisada Hindu Dharma, there are three elements of the basic framework of 
Hinduism; Tatwa or philosophy, Susila or ethics, and Upacara or ritual (Dwijendra, 2003, p. 8). 
Meganada (1990) claims that Balinese culture cannot be separated from Hindu religious values 
because these have three elements determine a basic framework for Balinese people to reach 
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 the destination (Dharma) which in Veda is called “Moksartham Jagadhita Ya Ca Iti Dharma” 
(Dwijendra, 2003, p. 9; Meganada, 1990).  
The concept of Balinese traditional space is based upon the philosophy of Cosmo’s religion that 
perceives humans and the universe as united and accordingly contains the same elements (Panca 
Maha Bhuta). This concept is described through the engagement between soul and universe 
through symbols. In essence, the Hindu religion has five beliefs called Panca Sradha, comprising 
(1) Brahman, belief of the existence of God/Sang Hyang Widhi Wasa; (2) Atman, belief of the 
existence of spirit; (3) Karmaphala, belief of the existence of cause and effects; (4) Purnarbhawa, 
belief of the existence of reincarnation; and, (5) Moksa, belief of the existence of redemption (to 
reach the freedom of spirit or eternal spiritual happiness). In the context of Panca Srada beliefs, 
the lives of Balinese people are based upon Dharma (the truth) that has the aim Moksartham 
Jagadhitaya Caiti Dharma (to reach redemption and prosperity of human life in the World).  
These concepts are the basis upon which Balinese Hindu people conserve their inheritance and 
their culture. These beliefs, towards religion and culture, are very closely related so it is difficult 
to separate them. Galloway (1960, p. 185) has observed, “religion is the human faith or belief on 
the power in outside themselves, where they seeking for satisfy of emotional needs and to get 
their stability of life, so religious belief emerge from human consciousness” (Galloway, 1960; 
Odumosu, 2009). 
Tri Hita Karana is a Balinese concept that regulates the balance within people between bhuana 
alit (microcosm) to bhuana agung (macrocosm) (Dwijendra, 2003; Kaler, 1983; I.G.M. Putra, 
1984) (see Figure 5.1). Tri Hita Karana means “three causes of goodness” (Budihardjo, 1995). This 
concept is applied to the regional pattern of landscape; the village pattern as well as the housing 
pattern (Kagami, 1988). Tri Hita Karana consists of Parahyangan, Palemahan and Pawongan. 
Parahyangan refers to a sacred area as the village’s holy temple in the village pattern; Palemahan 
refers to dwelling and the village’s public facilities; and Pawongan relates to the profane area in 
the village pattern that consists of a grave yard and its Dalem Temple. Further, Kagami (1988) 
describes how the architectural process of Balinese buildings being buit commences from 
understanding of its philosophical influences regarding the rules and principles of Balinese 
architecture, how traditional measurements are used in the Balinese traditional architecture 
through structures and construction, the planning of houseyards, and how to make the 
houseyard come to life.  
In the division of the universe, the Balinese divide the cosmos vertically into three zones (Tri Loka) 
as “a tripartie Universe” (Davison, 2003; Kagami, 1988): Swah (upper universe), Bwah (middle 
universe) and Bhur (bottom universe). The upper universe is believed to be the realm of Gods or 
Creator and divinities; the middle universe is for human beings; and, the bottom universe is the 
realm of evil spirits. This tripartie division of the universe is applied into the village pattern, and 
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 continues in small-scale housing patterns and buildings. The small scale involves the human 
physic division of Tri Angga comprising Utama Angga, Madya Angga and Nista Angga. These 
divisions are representational of the head (utama angga), body (madya angga) and leg (nista 
angga) (see Figure 5.2).  
Another concept that is also applied in traditional Balinese village architecture is the Tri Angga 
Concept (the concept of human physic division) that consists of three hierarchies of traditional 
values. This structure organizes the elements of human life in the physical environment and 
represents the balanced relationship between people to nature, and people to human beings. 
These three hierarchies are utama angga (primary or sacred, high, pure, head), madya angga 
(middle, neutral, body) and nista angga (profane or impure, low, leg) (Astika, 1986; Budihardjo, 
1995; Dwijendra, 2003).  
 
Figure 5.1: Balinese cultural development philosophy. 
Source: Figure concept: Putra, 1984. Photos taken from several Internet sources. 
Hindu religion has several concepts that inform Balinese cultural development, that have been 
adopted by the Local Government of Bali (Dinas Kebersihan dan Pertamanan & Universitas 
Udayana, 1998), including: Tri Hita Karana Concept; Rwa Bhineda Concept; Desa Kala Patra 
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 Concept; Karma Phala Concept; Sekala Niskala Concept; Tri Masa Concept; Catur Parama Artha 
Concept; Taksu and Jengah Concept; and the Spatio Balinese Culture Concept. These are 
discussed below. 
1. Tri Hita Karana Concept 
The philosophy of Tri Hita Karana is now internationally known as the concept that determines 
all Balinese people’s lives. The Balinese envisage three causes of prosperity; wealth, safety and 
happiness. These rotate around Ida Sang Hyang Widhi Wasa/God as a creator, preserver, and 
destroyer. So wherever a Balinese goes, whatever they do, God is always present. Secondly, 
Balinese society envisages that they cannot live alone, they need each other, and accordingly 
they create a communal organisation (desa pakraman, subak, sekaa teruna, etc.) upon which is 
based a religion that leads to public interest. The togetherness principle of Balinese society is 
based on the Tatwam Asi concept (you are me) and the Sepi Ing Pamrih concept (dedication 
without reward) as core facets of Hindu belief. Thirdly, place or region, where they were born 
and live, plays an important role in this society. The village border, banjar border or walls 
surrounding houses, for example have spiritual and material aspects. In summary the Tri Hita 
Karana concept is one archetype in understanding why Balinese society has a safety feeling. This 
concept involves a deep relationship between people to their Gods, human beings and their 
environment; Tri Hita Karana includes Parahyangan/God, Pawongan/activities organisation, and 
Palemahan/areas or region of environment (Pitana, 2010). According to Gelebet (1985, p. 469), 
the Tri Hita Karana philosophy and Tri Angga concept are a foundation in the determination of 
the Balinese value system of primary-middle-simply; this consists of atma (soul), angga (physic), 
and khaya (power) (Gelebet, 1985). This concept results in a balancing of the life of people 
determining how the Balinese interact not only to their fellow creatures but also their trust 
relationship to their God and ancestry, as well as how they keep and maintain their surroundings 
in sympathy with nature. This relationship is implemented, in most villages in Bali, through 
customary regulations in each village. Further, the concept also preserves traditions used by 
people. Recently businesses and the tourism industry have sought to be involved in the 
promotion and adoption of the concept in their activities to demonstrate their commitment to 
the concept and their balance with the environment. 
2. Rwa Bhineda Concept 
This concept possesses dualism that reflects that life has two categories; good and bad, holy and 
proven, top and down, etc. The Rwa Bhineda concept demonstrates the relationship between 
macrocosm and microcosm as two different realms that exist and influence each other. The 
cosmos itself possesses a continuous process that is caused by the unbalance of the world. 
Practicing this concept can give dynamic life to truth and the stability of life. The Rwa Bhineda 
defines that ‘two that are different (Reuter, 2002a, p. 73). The Rwa Bhineda concept serve as a 
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 basic philosophy that is based on the Hindu religion that stabilizes Balinese traditional 
architecture including the lay out and building compositions, space layout, and ornamentation 
as an aesthetic expression of the architectural embodiment strongly influencing humans as users 
of the architectural spaces (Gelebet, 1985). 
 
Figure 5.2: Tri Angga concept, based on the Tri Hita Karana Concept. 
Source: Budihardjo, 1995, p. 35. 
 
3. Desa Kala Patra Concept 
The Hindu religion has protocols in relationships to foreign cultures. It is like a rubber ball that is 
rolled in the sand; the sand will stick to that ball. If the ball rolls to red soil, then the red soil 
becomes a part of the ball. In this way, the rubber ball is still intact and only the outside of the 
ball is changed. Weda holiness books are the basis of Hindu religion, while customs and culture 
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 are always adaptive within environment. The Hindu society in Bali is not static within its own 
culture, but is dynamic and creatively seeking to find a new form. Accordingly, this belief will not 
be compromised or disturbed by other cultures. This concept means that space (desa), time or 
period (kala) and situation or condition (patra) have harmony and balance to receive variations 
in unity. This concept establishes a flexible foundation for communication inside and outside Bali 
Island and enables the receipt of variations to space, time and condition. Therefore, the Balinese 
people adapt based on space, time, and condition in every activity (Pitana, 2010). The Balinese 
act in desa kala patra creating “unity in diversity” with considerably “creative and innovative” in 
the process of acculturation (Budihardjo, 1995, p. 31). 
4. Karma Phala Concept 
The concept of Karma Phala means result (pahala) from causes or activities (karma), and 
assumes that good activities will give good results, and vice versa. This concept also defines cause 
and effect, which is the foundation for Balinese life, its science, and it’s spirituality of supervision. 
Pitana (2010, p. 142) emphasizes the karmapala principle as follows: 
This Principle dictates that any result from an action will be borne by the doer, or 
‘you will harvest the result of your own deeds’. This concept prevents people from 
committing wrong doing, and everyone tries to behave well. 
5. Sekala Niskala Concept 
Reality in the world, bad and good, is always in one thing. For example, through morphine we 
can reduce its dosage and use it harmoniously. Flame or fire can burn something, however it can 
also help in cooking. From this conception is born a characteristic of Balinese for which they do 
not blame other people quickly and they always take wisdom from difference. Thus the Balinese 
approach situations creatively being always open to outside influences and they select and 
process this information, and embrace the good facets of this influence(s). Through this 
approach, the Balinese people have developed their culture. Thus, Balinese people have been 
selective and creative in receiving Chinese culture, India, Javanese, and Dutch cultures and 
merging and incorporating components of these into their own society and culture. 
6. Tri Masa concept 
The process of time is embodied in the Tri Masa concept (composed of time in the past, recent 
and the future). This concept is formed from the cause and effects relationship that cannot be 
separated. Punarbhawa, or the reincarnation concept, and Karma Phala are a form of the cause 
and effect concept. This concept influences Balinese culture in terms of the honouring of 
ancestors and their inheritance. Their honour custom results in the continuation or conservation 
of their inheritance even though they do not understand its function. 
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 7. Catur Parama Artha Concept 
This concept contains four elements - wealth (Artha), cause and effect (Kama), witnesses 
(Dharma), and heaven (Mokhsa) - that function to maintain the harmony of life, the material and 
spiritual worlds and the heaven. 
8. Taksu and Jengah Concept 
These concepts comprise two paradigms that have important functions in Balinese culture. Taksu 
means internal powers that give the Balinese talent and beauty to produce a big creation. Jengah 
has connotations to the enthusiasm to produce a big creation. Taksu and Jengah are two internal 
powers that are always together, so they will occur at and during the continuation of cultural 
transformations throughout the acts of maintaining, conservation, construction and 
development. 
9. Spatio Balinese Cultural Concept 
The concept of Spatio Balinese Culture is the expression of Balinese socio-cultural aspects. It is 
derived from the cultural conception and the life philosophy of Balinese society that is based on 
Hindu religion; Tri Hita Karana conception. 
5.3 Tangible and Intangible of Balinese Landscape 
5.3.1 The Balinese Vernacular Landscape 
Bali Island is famous for its beautiful landscape. Bali has natural qualities including mountains, 
tropical forests, lakes, rivers, and rice terraces with subak irrigation. Each subak oversees a group 
of interconnected rice paddies sharing a common water source. The beaches in the south of Bali 
consist of white sand; beaches in other parts of the island are covered with grey or black volcanic 
sand. The rural landscape is a complex cultural, religious, and ecological system.  
According to the “Bali toward Garden Island” program, structurally, the Balinese landscape can 
be divided into five types: Regional Landscape; Villages Landscape; City Landscape; Highway 
Landscape; and Inheritance Garden (Pertamanan & Udayana, 1998; Yudantini, 2003). 
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Figure 5.3: Bali Island Map. 
Source: Badan Pusat Statistik Provinsi Bali, 2011. 
 
1. Regional Landscape 
The regional landscape is comprised of areas including forests, mountain areas, and rivers, fringes 
of lakes and the fringe of seas. The Balinese maintenance aim of regional landscapes seeks to 
preserve the balance of natural ecosystems dynamically. It wishes to maintain the sustainability 
of the life of wildlife, aesthetic values as well as its uniqueness. 
The regional landscape possesses three characteristics; beaches, lowlands and mountains. These 
divisions are linked to the values of Balinese society, utama/sacred, madya/middle, and 
nista/profane. The mountain has prior or sacred values; it implies a venue as a source of life, 
where the people can get the pure water, the food from forest, etc. Most lowland areas in Bali 
have been settled by society. So it means and represents the middle value, where the people will 
interact with each other in their daily activities. The beaches are a venue for the disposal of 
wastes and the hydrological cycle of life is expressed as the profane value. 
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 Figure 5.4: Mountain Landscape in Kintamani, 
Bangli Regency. 
Source; Author, 2012. 
Figure 5.5: Sea view in the north Bali, Julah 
Village, Buleleng Regency 
Source: Author, 2012. 
 
2. Villages Landscape 
Physically, a village means the area that comprises dwellings allied to agricultural areas (rice field, 
orchard, dry field, etc.). Socially, most village societies are communities that have relationships 
with the environment for both emotional and cultural sensibilities. The expression of this 
relationship is based upon the philosophy of Hindu religion. The landscape quality of agricultural 
area has a visual sense. Terracing rice field is not only ecologically beneficial, but is also a special 
art of creation. 
Desa Adat is one example of the implementation of Hindu philosophy. The environmental design 
of Desa Adat is based upon the Tri Hita karana philosophy in which the relationship between 
human and universe cannot be separated. Physically, this environmental design is based on 
spatial values (utama/sacred, madya/middle, nista/profane), that are derived from the Tri Hita 
Karana philosophy. For example, the Utama/sacred zone exists in facilities of spiritual activities 
or temples. This demonstrates an expression of the relationship between humans and God. 
Usually, this zone is placed in the northern corner of a village. The Madya/middle zone functions 
as the central activity of society and for traditional custom activity. In this zone there are public 
facilities such as Bale Agung or wantilan, bencingah/alun-alun/Bale Kulkul, Puri/palace, 
pempatan agung/crossing road, and the office of the village leader. The Nista/profane zone is 
positioned in the southern portion of village, as an area to provide facilities for daily activities 
such as markets, shopping centres, public bathing, wells, terminals, hospitals, grave yards, sport 
yards, and schools. 
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Figure 5.6: Balinese Village Landscape in Julah 
Village, Buleleng Regency. 
Source: Author, 2013. 
Figure 5.7: Balinese Village Landscape in Sidatapa 
Village, Buleleng Regency. 
Source: Author, 2013. 
3. City Landscape 
The city is the centre of many activities that hosts a high population level compared to other 
areas. The city is an expression of the culture of society from the past and is an aspiration of the 
future development. The city is an organic system derived from its subsystems and has a 
relationship with each other, supporting and organising to provide benefits to society. As a 
subsystem, the city landscape can be divided into two aspects; visual and physical. Visually, the 
city landscape can be seen from the combination of special components of structural and natural 
components. For this, it is named ‘city-scape’, ‘town-scape’, ‘streetscape’, etc. Physically, the city 
landscape is an open space for pedestrians or for playing children, and contains natural elements 
(hills, natural stones, trees, water and other components). 
 
Figure 5.8: Perjuangan Rakyat Bali monument as 
city aesthetic. 
Source: Author, 2013. 
 
Figure 5.9: Perjuangan Rakyat Bali monument as 
place for sport and recreation of social function. 
Source: Author, 2013. 
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 4. Highway Landscape 
The highway is the artery of the city enabling connections between other cities. The highway’s 
role is not separate to the life of society either economically or socially. The highway landscape 
is composed of roads for both traffic safety and to enhance the comfort of traffic users. 
Landscape as traffic safety is a means to reduce the glare that is caused by lights in the night or 
gives clarity to the road conditions, such as turning right or left, slopes, ravines, hills that are 
critical points to safety and security. As a comfort factor, landscape is a means to reduce 
exhaustion from boredom during driving, and gives special visual interest to the “surrounding 
vision” and to safety. Other aims of the highway landscape are to reduce noise levels in the 
environment and to reduce erosion processes that often occur on road verges. The highway 
landscape can also be used for rest areas especially for roads that connect between two places.  
 
Figure 5.10: The highway landscape in the 
north of Bali. 
Source: Author, 2013 
 
Figure 5.11: The highway landscape and its 
identity. 
Source: Author, 2013. 
5. Historical Inheritance/ Archaeological Landscape 
Historical inheritance is that what is talked about concerning human creation in the past. The 
object of historical inheritance is limited to physical inheritance and includes space systems. A 
space system means and includes space patterns which reflect historical values. Historical 
inheritance in Bali has characteristics of ritual (temples for example) and non-ritual (places for 
kingdom’s rest), or possesses a combination of both characteristics. The concept and pattern of 
the temple is regulated by the stipulation of religion norms. Thus its position as well its building 
function has certain distances and creates specific space circulation regimes. The most important 
space value for temples is the Utama-Mandala/sacred zone. There are several different ritual 
Historical Inheritance places in Bali including the Besakih Temple, the Taman Ayun Temple, the 
Water Palace Ujung Karangasem, and several palaces. 
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Figure 5.12: Besakih Temple. 
Source: Author, 2013. 
 
Figure 5.13: Taman Ayun Temple. 
Source: Author, 2009. 
 
Figure 5.14a, 5.14b and 5.14c: Garden Palace, Ujung, Karangasem Regency, Bali. 
Source: Author, 2012. 
5.3.2 Balinese Traditional Landscape Elements 
The vernacular landscape of Bali spreads from mountain areas down to the hills, and then to the 
lakes, and includes rice terraces of paddy in most villages, a traditional housing pattern, extending 
downstream to the ocean shores. These types of landscapes can be divided into several types of 
traditional open spaces including natah, telajakan, lebuh, temple boundary, melasti precinct, 
alun-alun and cemetery or setra. 
Natah is an indoor open space in a yard with a central orientation that is formed by compound 
buildings or shrines and temples. Telajakan is an outdoor open space pattern that is located 
between traditional fences (penyengker) and drainage lines (jelinjingan). Usually it is planted 
traditionally for spiritual and economic functions. Lebuh is an outdoor open space that is located 
in front of traditional main entrances. The traditional temple boundary is an open space 
surrounding temples to keep the holiness of temples. The Melasti precinct is a sacred area along 
the coast which is used for the Melasti ceremony (deities’ sanctity ceremony) on the day before 
celebrating the Balinese New Year which is called Nyepi. This ceremony occurs at alun-alun 
(plaza) in the pempatan agung (traditional cross-road pattern) that is the open space in the main 
cross roads of a village that is used for socio-religious activities, including the TawurKesanga 
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 ceremony. The cemetery or setra is the village’s burial area and a place for the cremation 
ceremony (ngaben) that takes place in the impure zone of the villages.  
The Balinese traditional open space through the catuspatha concept, or pempatan agung, can be 
divided into several types; karang tuang, karang embang and karang bengang (Gelebet, 1998). 
Traditionally, the open space of karang tuang is placed in each corner of the cross-road, while 
karang embang are places in the banjar adat or hamlet, and karang bengang is a wide open 
space in the city’s green belt. These types of traditional open spaces in the Catuspatha concept 
are difficult to be found in Denpasar City due to the city’s growth that require spaces to fulfill 
living demands.  
1. Natah as an Identity in the Balinese Traditional Villages 
a. Natah Definition and Function  
According to the Bali Indonesia Dictionary, natah can be defined as an indoor open space which 
is formed by the composition of compound buildings as a central yard (Jiwa, 1992, p. 41; I.G.M 
Putra, 2003) . Natah, or being natar (I.G.M Putra, 2003), have the same meaning as an green 
open space that is formed by or surrounded by buildings in a certain environment. Natah for 
Balinese people holds remarkable value as holding both physical and non-physical treasures 
(Wiryawan, 2010). Natah forms the traditional house’s identity and is hereditary. 
Natah has some important roles in Balinese traditional housing (Suarya, 2003). First, natah has a 
definite space; hence it is not just above meaning but also about place. Second, natah involves 
the orientation of buildings and their surroundings. Third, natah has a particular dimension that 
is taken from the human body measurement of the household head or the Hindu Priests and by 
doubling it provides a specific sloka or an index of provider character. Fourth, natah has a role as 
a profane area and also as a sacred area that is place of religious ritual. Fifth, natah has three 
meanings; the meaning of emptiness, the meaning of harmony between micro-cosmos and 
macro-cosmos, and the meaning of companionship between purusa/male character and 
pradana/female character. 
Putra (2003) argues that natah has three main functions; social, ritual, and environmental. In the 
social function, natah is a place to welcome guests during traditional ceremonies being held. As 
a ritual function, natah is a place to do the ritual activities that relate to Hindu beliefs such as the 
Bhuta Yadnya ceremony (a ceremony to honour the spirits), the Manusa Yadnya ceremony (a 
ceremony related to the human being), and the Pitra Yadnya Ceremony (a ceremony related to 
Balinese ancestors). The environment function is related to health. Natah as an open space will 
attract sunshine and fresh air to enter housing or settlement. Research into natah has 
demonstrated that the more extensive the natah and the more luxuriant its plants the greater 
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 the reduction of wind speed and humidity modification in traditional housing (Primayatna, 2010). 
This means that the natah directly influences a better quality of living in traditional housing. 
Putra (2003) positions natah on three levels based on development. First, natah in the house is 
formed by the setting of buildings that surround it. Second, natah in a village is formed by 
dwellings and public facilities. Third, natah in a city is formed by a civic centre and a number of 
urban facilities. 
b. Natah in the Balinese Traditional Housing 
Balinese traditional housing, which is called umah, is comprised of several buildings that are 
surrounded by traditional fencing and are oriented to the centre which is called natah or plaza. 
Philosophically, natah has been developed through Balinese traditional architecture that is 
imbued by the Tri Hita Karana concept, relationships between human to God/Parahyangan; 
relationships between humans to wellbeing/Pawongan; and relationships between humans to 
environment/Palemahan. Natah is based upon the religion axis (north-south). Natah has 
characteristic functions as centrally orientating buildings, providing a circulation for all buildings, 
providing a guest space with temporary roof during ceremony, as well as for drying crops such as 
rice. Natah in the Balinese traditional housing is formed by the causes of decision processes of 
buildings layout that is based upon traditional measurements of the household head (I.G.M 
Putra, 2003). Philosophically, natah has significant meaning in connecting akasa (sky) to purusa 
(male character) to pertiwi (earth) to pradana (female character). 
 
Figure 5.15: Natah position in the Balinese traditional housing. 
Source: Putra, 2003, p. 53. 
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 In conserving traditional Balinese landscapes, aesthetic trees are planted near the main 
entrance/angkul-angkul of the natah/open space and mainly include the species kembang 
sepatu/pucuk (Hibiscus rosasinensis), rose (Rosa hybrid), soka (Ixoxachinensis), kenyeri 
(Neriumindicum), kembang merak (Caesalpiniapulcherima), and tasbih/kana/soga 
(Cannaindica). 
Figure 5.16: Natah Pattern in the centre of the Balinese 
traditional housing. 
Source: Davison, 2003, p. 14-15. 
Figure 5.17: Natah in the Balinese 
traditional housing. 
Source: Author, 2013. 
c. Natah in the Balinese Indigenous Villages 
Indigenous villages, such as Penglipuran Village, Tenganan village, possess a pattern of village 
configuration that is based on traditional norms within which they still maintain traditional 
customs and culture. The traditional village has a district pattern including its settlement, public 
facilities, and infrastructure. Most Indigenous villages have a linear pattern that stretches from a 
sacred area, in the north, to a profane area in the south. This pattern creates a village natah 
serves as the main road of the village which is called margi agung or rurung gede (Achmadi, 
2007). 
There are two types of village natah (Putra, 2003); an empty natah without public buildings, and 
a natah with several public buildings in the main corridor of the natah. The second type of village 
natah can be found in the Indigenous villages of Tenganan, Bugbug, and Timbrah. A village natah 
serves social and ritual functions. Its social functions include a place for communication for 
villagers, a recreation area, and a place for traditional commerce. In contrast its ritual function is 
related to religious ceremonial activities in the village. 
Natah 
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Figure 5.18: Natah in the Indigenous village of 
Tenganan as a commerce area 
Source: Author, 2010. 
 
Figure 5.19: Village Natah comprises of public 
buildings 
Source: Author, 2012 
d. Natah in the City 
In the Kingdom era, a natah in the city was located at the main cross road asserting its role as a 
central public facility of the city. It comprised the traditional palace of pur, as central authority of 
the kingdom, a traditional market, the bencingah of the palace including wantilan open building, 
and the green open space of the city. The cross road pattern was called the ‘catuspatha’. Natah 
in the city functions as a place to undertake ritual ceremonies such as tawur agung, which is 
commemorated during the traditional Balinese New Year (Nyepi). Other activity undertaken in 
natah is turning the corpse’s building (bade) before the corpse is buried or cremated in the 
cemetery. 
 
Figure 5.20: Natah of Pempatan Agung in the 
Denpasar City, 1905. Source: 
http://fotobalitempodulu.blogspot.com.au/2012/05/
html, 13 June 2012, 10:59 AM 
Figure 5.21: Natah in the city for ritual 
ceremony.  
Source: Author, 2013. 
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 2. Traditional Open Space of Telajakan 
a. Meaning and Concept of Telajakan 
Telajakan in Balinese traditional architecture is integral to Balinese heritage and its cultural 
landscape. Telajakan not only adorns the frontage of traditional housing fences, but telajakan 
also decorates public facilities such as government offices and commercial buildings. As heritage, 
telajakan is conceptually the garden in front of Balinese traditional housing that has purposes of 
aesthetic, safety, social and spiritual. 
Telajakan is a stylist green space demarcation line between a traditional fencing border 
(penyengker) and a drainage line (jelinjingan) on the roadside. Telajakan is comprised of 
traditional plants used for spiritual and economic functions. In a spatial context, telajakan widens 
the view diameter. It provides for the buildings safety. It creates a sense of building-human 
intimacy. It also provides greening and is a characteristic determinant of a neighbourhood. Given 
these functions, telajakan can be categorized as a key traditional open space of Balinese 
architecture. From a spiritual context, telajakan serves as a place to locate the penjor during 
traditional ceremonies and as a profane area. 
b. Layout, Dimension and Element of Telajakan 
Telajakan is located along road between housing fences and drainage lines. The telajakan area is 
provided by a householder and he/she is responsible for the maintenance of the telajakan. This 
space, and its curatorial obligations, brings greater tangible and intangible value to settlement 
planning, especially in the City where land is increasingly getting expensive. Traditionally, the 
dimension of the telajakan ranges between the width of a chicken cage and a human foot’s width. 
It can be approximately 1 metre wide is traditionally expressed as being 1 depa agung (the arm 
span of a householder). The width of the telajakan can be measured by a bundle of rice that is 
about 2.20 metres in width. The existence of the telajakan is reinforced in Bali Regulation No. 
10/1999. The width of the telajakan there upon can determine the minimum road width from 
being 0.5 met in pathway width (6 metres) to 2.0 metres in main road width (18 metres). 
Generally, the telajakan comprises: 
1. Space: which means an area with width from 1 metre to 2.2 metres according to Balinese 
traditional architecture and has a width of between 0.5 metres to 2.0 metres according 
to the Bali Regulation No 10/1999. This area is provided by the householder along the 
width of his/her house frontage (Pemerintah Kota Denpasar, 1999; Yudantini & 
Dwijendra, 2007, p. 2); 
2. Traditional fencing (penyengker): comprising the wall border between the inside and 
outside of a house yard, Balinese fencing borders are usually expressed by paduraksa 
(joins between corner fences); 
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 3. Drainage: in front of a house is for the conveyance of wastewater and rain water whether 
sourced from inside the house yard or from the road surface; 
4. Traditional sculptures: these are placed in pairs and spiritually revered as guardians for 
the house. Traditional sculptures usually used include Dwarapala statues, retainer statues 
or punakawan (Merdah – Tualen), etc. upon which local beliefs are predicted; 
5. Penjor stick location: the place to stick the penjor, usually comprises the shape of a hole 
with diameter of about 8 – 10 centimetres that is adjusted according to the diameter of 
bamboo that is used the penjor. This penjor is usually used on the day of the Galungan 
ceremony as a symbol of the glory of goodness; 
6. Plants: these are adapted according to the local environment, and their choice reveals 
identity of the place. They serve as a buffer or for protection, for spiritual needs, for 
economic needs, for medicine, as well as for aesthetic purposes. An example is the 
coconut tree (Cocas nucifera), the cananga odorata flower, the frangipani (Plumeria sp.) 
flower, the hibiscus sp. flower, cempaka (Magnolia champaca) flower, gardenia sp., and 
Pandanaceae sp., etc; 
7. Other elements: these can include garden lights, pots, etc. 
Telajakan is a key greening element that cannot be separated from traditional settlement 
patterns and thus has become a key feature of traditional housing. Most telajakans can be found 
in traditional villages although is increasingly difficult to find them in Denpasar City because of 
high land prices. 
Physically, there are two main functions of the telajakan; greening the environment, and to keep 
and defend the building boundary for safety and building comfort reasons. Telajakan also has an 
important role in encouraging efficient road movements for transportation accessibility (Pandy, 
2009), and it can be modified through the planting of telajakan gardens; as follows: 
x Telajakan can aid and assist the traffic mobility and efficiencies; 
x Create passive, comfortable, pleasurable, and healthy environment for householders; 
x Increases the aesthetic merit of the environment; 
x Broadens view distances; and 
x Reduces noise, pollution, and the temperature of the environment. 
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 Figure 5.22a: Telajakan in the village temple. 
Source: Author, 2013. 
 
Figure 5.22b: Telajakan in front of traditional 
fencing of a puri. 
Source: Author, 2013. 
c. Natah and Telajakan in the Globalization Development 
Natah and telajakan as heritage of the Balinese traditional landscape needs to be conserved as 
they enable cultural harmony for future life or otherwise the Balinese people will lose their 
traditional cultural landscape inheritance. Natah, as one element of the traditional housing 
pattern, cannot be recognized if traditional buildings do not conform to natah orientation 
requirements and similarity telajakan is integral to the greening of settlements. Natah and 
telajakan are integral to Balinese traditional architecture discourses. Most of the attributes and 
qualities of natah and telajakan can be found in the Indigenous villages in Bali whereas they are 
very rare in Denpasar City today.  
  
Figure 5.23a and 5.23b: The change and the disappearance of telajakan that become business 
facilities. 
Source: Author, 2013. 
Development in Denpasar City is occurring faster than urban ribbon development. The lack of 
land provision for public facilities, including traditional open spaces such as natah and tejalakan, 
are more or less forgotten by public authorities. These changes of lifestyle are most evident in 
Denpasar City. People tend to build simple modern houses rather than traditional houses. The 
City has become dense thereby creating many problems related to the health of the City’s 
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 residents. The City identity has changed from a traditional natural place to a busy and crowded 
city.  
Natah and telajakan have a potential in mediating development and involve the identity of 
places, especially the Indigenous villages of Bali. The existence of natah and telajakan in 
traditional housing as well as in public facilities offers aesthetic function, spiritual, ecological, and 
economic benefits and opportunities. Although regulations for the provision of traditional 
elements have been applied in government policy, awareness and concern by communities is 
needed to be heightened to maintain Balinese heritage.  
5.3.3 Village Patterns in Balinese Traditional Architecture 
The three traditional zones in Balinese traditional architecture and pattern are called Tri 
Mandala. Tri Mandala consists of utama mandala (sacred zone), madya mandala (middle zone), 
and nista mandala (impure zone). Sacred places include the village’s temple such as the Bale 
Agung Temple, and the Puseh Temple. The middle zone is for settlement and public facilities. The 
impure zone can include the Pura Dalem, the Pura Kahyangan, and a cemetery. The village 
pattern can be divided into general pattern and a specific pattern however most villages are 
relatively the same such as Kahyangan Tiga temples or Kahyangan Desa or Desa Temple, Puseh 
Temple and Dalem Temple (Setiada, 2003).  
These village patterns include village temples, family housing and village facilities that are 
normally aligned on the mountain-sea axis similar to a north-south axis (Covarrubias, 1974). The 
typical Balinese village pattern applies the Tri Hita Karana Concept (Budihardjo, 1995) that 
consists of Parahyangan, Palemahan, and Pawongan. Parahyangan refers to the village’s 
temples in relation to the Agung Mountain and positions the primary or sacred zone of the kaja-
kangin (north-east) quadrant of the village. Palemahan is related to the village’s settlement in 
the middle of the village area. This traditional village pattern is clearly legible from Figure 5.15 
that depicts all public facilities placed in the centre of the village. It includes also are several 
functions including the village temple (Pura Desa), the palace (puri) as the village leaders housing, 
the traditional market (peken), the large shed for cockfights and as a hall of assembly (wantilan), 
and a traditional bell tower (bale kulkul). In the square is also planted a sacred banyan tree 
(waringin or beringin tree/Ficus spp.). Covarrubias (1974) has extensively described how the 
banyan tree functions in the village. It serves as a place for performing cultural events, under its 
shadow, as well as place for a market. The banyan tree offers beautiful aesthetic to the village 
because of its dome shape with sparkling leaves.  
The village is surrounded by gardens and rice fields that are the sources of the villages’ livelihood. 
In the profane area, in the south quadrant of the village known as Pawongan, is death 
represented by the graveyard and its Dalem Temple. In this area is also located the public baths 
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that is internally divided by walls for males and females. The cemetery commonly has a kepuh
(Sterculia foetida) tree that has the apparition of “a sad and eerie place” (Covarrubias, 1974) . 
 
 
 
 
 
 
 
Note: 
A : Pura Desa (village temple) 
B : Puri (palace) 
C : Peken (traditional market) 
D : Wantilan (hall of assembly) 
E : Kulkul (bell tower) 
F : Beringin/Waringin (banyan tree) 
G : Pura Dalem (death temple) 
 
 
Figure 5.24: The common village pattern 
Source: Covarrubias, 1974, p.43. 
5.3.4 Typology of Traditional Village Patterns 
Traditional Balinese village can be characterized by three types (Budihardjo, 1995), comprising: 
x The Pempatan Agung Pattern 
This pattern is formed by the spatial intersection caused by the axis of kaja-kelod (North-
South) and kangin-kauh (East-West). Based on the Sanga Mandala concept (nine zones), 
the kaja-kangin (north-east) quadrant is for holy functions such as a village temple, with 
the Dalem Temple and graveyard located in the kelod-kauh (south-west) quadrant facing 
towards the sea. Housing and public facilities, such as banjar, are located in the middle or 
madya (Figure 5.16). 
 
In the past, the pempatan agung pattern, or Catuspatha, was applied during the Kingdom 
era being adopted by the Majapahit Kingdom in Java in the 14th century. However during 
the Colonial and Independence eras, there were no palaces established (I. G. M. Putra, 
2005). As the centre of governance during the Kingdom era, palaces occupied an 
important position in a corner of the Catuspatha pattern. Putra (2005) has clearly mapped 
North/Kaja 
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nine palaces in Bali Province that consistently occupy this spatial location (Figure 5.26a, 
5.26b, and 5.26c). There are four palaces located in the northeast quadrant (Denpasar, 
Gianyar, Negara, and Karangasem), four palaces in the southwest quadrant (Tabanan, 
Semarapura, Singaraja and Mengwi) and one palace is located in the northwest quadrant 
(Puri Agung Bangli). Today, this Catuspatha heritage has been additionally embellished 
with aesthetic elements as landmarks or focal points such as statues.  
 
 
 
 
 
 
Note: 
1 : Palace (puri) 
2 : Green open space 
3 : Traditional market 
4 : Hall community (bale banjar) 
 
a : front yard of palace (bencingah) 
b : Banyan tree (beringin/waringin) 
c : Market temple (Pura Melanting) 
d : front yard of hall community 
 
Figure 5.25: The Village Pattern of Pempatan Agung (The Catuspatha). 
Source: Budiharjo, 1995, p.55. 
(a) The Catuspatha pattern of 
Puri Agung Denpasar in 
the northeast direction 
(b) The Catuspatha pattern of 
Puri Agung Tabanan in the 
southwest direction 
(c) The Catuspatha patten of 
Puri Agung Bangli in the 
northwest direction 
Figure 5.26a, 5.26b and 5.26c: The Catuspatha Pattern during the kingdom era in Bali. 
Source: Putra, 2005, p. 67-68. 
Puri Agung 
Denpasar Wantilan 
Market Green open space 
Kaja/North 
Puri Agung 
Tabanan 
Wantilan 
Market 
Green open space 
Kaja/North 
Kaja/North 
Puri Agung 
Bangli 
Wantilan 
Market 
Green open space 
Bencingah 
P. Soka 
P. Denpasar 
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 Most villages in the south of Bali Island use the pempatan agung (Catuspatha) pattern, 
because a considerable amount of the Kingdom era heritage was constructed on the 
plains. The pempatan agung called nyatur desa or nyatur muka (Gelebet, 1985).  
 
x The Aling-aling Pattern 
The Aling-aling pattern is analogous to the Swastika icon (Hindu symbol). It has “no 
straight continuous roads” in contrast to the Pempatan Agung pattern (Budihardjo, 1995, 
p. 54).  
 
 
 
 
 
 
 
 
Note: 
1 : Village temples of Pura Desa and Pura 
Puseh 
2 : Public space 
3 : Telajakan (outdoor garden and fence 
boundary) 
4 : Housing 
 
 
Figure 5.27: The village pattern of Aling-Aling (Swastika). 
Source: Budiharjo, 1995, p.56. 
 
x The Linear Pattern 
In the linear pattern, the concept of Sanga Mandala does not apply because it is based 
on the cosmological orientation dominated by the Kaja-kelod (north-south) axes and the 
Kangin-kauh (east-west). The Kaja/north side of the pattern is occupied by the village 
temple of Bale Agung and Pura Puseh, whereas the Kelod/south side is occupied by the 
Pura Dalem (death temple) and village cemetery. In the middle of these functions is 
placed the village settlement and public facilities such as Bale banjar (community hall) 
and traditional market. Most traditional villages in the Balinese highlands have a linear 
pattern which relates to topography with housing mostly positioned in a terraced pattern. 
This relationship can be depicted the schematic of implementation of the philosophy of 
Tri Mandala and Tri Hita Karana into the village linear pattern (Figure 5.32). 
S
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Note: 
1 : Pura Desa (village temple) 
2 : settlement 
3 : Preparation 
4 : Hall community (bale banjar) 
5 : Wantilan 
6 : Market/shops 
7 : Temple of the death (Pura Dalem) 
8 : Cemetery 
 
Figure 5.28: The Village Linear Pattern  
Source: Budiharjo, 1995, p 57. 
In contrast to Budihardjo (1995), Alit (1996) and Runa (2004) divided Bali Aga villages into three 
types: Linear Pattern, Cross-road Pattern, and Combination Pattern of which the latter is a 
combination between the linear and crossroad patterns. 
5.4 The Formation of the Bali Aga Village/Traditional Village (Desa Adat) 
5.4.1 The Significance of Village (Desa) Structure 
Bali conserves its culture, traditions, and norms from generation to generation through its people 
(Dinas Pekerjaan Umum, 1988/1989). Bali is known as having a strong set of traditional customs 
that are adhered to by its people in their daily life through social organizations such as traditional 
villages, traditional hamlets, sekehe (youth organizations), subak (traditional irrigation systems) 
and other spatial configurations. Through these spatial configurations, the people inhabit one 
village, and often stay in a village yard called pekarangan. In the pekarangan the people build 
their house and family temple (sanggah or pemerajan) in accordance with the traditional 
philosophy of uluteben (upstream and downstream) and determine the sacred and impure zones 
to orientate the building with its functions. A cluster of village houses results in a small unit called 
banjar (hamlet) and hamlets form units in a hamlet spatial configuration called Tempek or 
Keliran. The Tri Hita Karana concept serves as the basic philosophy of the people residing in Bali 
Aga village. The Tri Hita Karana concept consists of three elements that construct the balance 
and harmony relationships between people to Gods, between people to human beings, and 
between people to environment; these relationships are the sources of prosperity, peace and 
happiness for the Balinese people (Pemerintah Provinsi Bali, 2009, pp. 19, 223, clause 2). In Bali 
Aga villages, a village is arranged by traditional regulation called awig-awighaving regard to 
Balinese manners that is embodied in a tradition called adat. A core obligation in adat is for 
villages to embody balance and harmony for the devotion to their Gods, and to increase 
North/Kaja 
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 humanity, unity, and kinship between people. Budihardjo (1995) has described Balinese 
architectural heritage as including philosophies, villages, houses, temples and relics of ancient 
periods. He has stated that “the true life of Bali is concentrated in small towns, villages, and 
hamlets” (Budihardjo, 1995, p. 52) when examining the capital districts of Denpasar and Buleleng 
that have been extensively influenced by Western culture. 
The word desa or village derives from an old inscription where the term was used to describe a 
village as “wanua” or “banua”. These are Malayo-Polynesian words that suggest that it has been 
used from the first era of agriculture and replaced by the word ‘desa’ that is a Sanskrit word 
referring to a civilized community or regional network of ritual organizations in an institution 
(Lansing, 1983; Reuter, 2002a). There are three requirements to be officially deemed a traditional 
village in Bali (Dinas Pekerjaan Umum, 1988/1989). First, a traditional village should have holy 
temples that are called Kahyangan Tiga temples that contain three temples reflected of the 
fundamental spirit of the village. The Kahyangan Tiga temples are Pura Desa, Pura Puseh and 
Pura Dalem. Second, a traditional village should have sima krama as villagers or krama desa 
wherein the villagers are its driving force. Finally, a traditional village should have desa pakraman 
or karang desa as its physical territory defined by boundaries. These three criteria are a direct 
reflection of the Tri Hita Karana philosophy that contains three elements that explain the 
Balinese relationship to God, humans, and the environment. Clearly this philosophy has been 
applied in Balinese daily life from the Kingdom era until now. Further, these characteristics, as 
concluded by Pitana (1994) and Setiada (2003), exist with certain natural boundaries such as 
rivers, forests, ravines, hills as well as beaches; such have elements and spatial attributes that 
embed these characteristics. These include the village temple of Kahyangan Tiga or other 
temples that function and serve the role same as the Kahyangan Tiga temples. These also have 
autonomy both internal and external, and a traditional governance system with its own 
management (prajuru adat). 
Geertz has concluded that there are seven substantial organizational areas that form the Balinese 
village structure (C. Geertz, 1959). These are (1) involved in responsibility in the preserve and 
adore the specified temples; (2) public dwelling; (3) have the rice field through traditional 
irrigation system; (4) the similarity of caste system; (5) the kinship system and its relationship; (6) 
voluntary organizations; and (7) the government system of administrative governance as detailed 
in Table 5.1. 
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 Table 5.1: Seven substantial organizational areas that form the Balinese village structure 
No. Organizational areas of 
Balinese village structure 
Description 
1. Involved in responsibility in 
the preserve and adore the 
specified temples 
- The Kahyangan Tiga temples (Pura Puseh or origin temple, Pura Bale Agung or 
village temple, and Pura Dalem or death temple). 
- the organization temples (the subak temple) 
- the kinship temples (Pura Dadia, Pura Kawitan) 
2. Public dwelling Balinese community in a village is called banjar (hamlet) with community hall called 
Bale Banjar. It functions as a meeting house, responsible for local safety, to 
legitimate of marriage and divorce, as an inheritance dispute resolution, to handling 
the public works such as village roads, place for meeting, and as a local market 
warehouse. 
3. Occupancy of the rice field 
through traditional irrigation 
system 
Balinese traditional irrigation managerial system is called subak which irrigated from 
a single water system through dam and canal to the rice field. The subak has 
responsibilities to handling and preserve the subak system, involve continuous 
manpower, distribute the water to the subak member, and make the plant 
schedule. The subak leads by klian subak. The subak is a self-sufficient organization, 
self-control, a collective category and having own rules and goal 
4. The similarity of caste system Balinese people divide into four groups of caste system that called Catur Wangsa, 
i.e. Brahmana (Brahmin/priest), Satria (noble/king), Vesia (trader), and Sudra 
(common people). Geertz (1959) stressed that the caste system is a fundamental 
factor in both political and kinship organization, which present the differences of 
social structure. 
5. The kinship system and its 
relationship 
The extended family in the hamlet brings forth descent and inheritance patrilineal in 
kinship system which called ‘dadia’. Essentially, the dadia are focus in the ritual 
activities. The dadia are also as a mutual groups which responsible in the social and 
economic roles. 
6. Voluntary organizations The voluntary organization called sekeha or sekaa is a faithful organization as a 
principal of social life. There are many type of sekeha that depend on the purposes 
and one may have involved in more than one sekeha such as sekeha subak, sekeha 
banjar, sekeha dadia, sekeha pura, sekeha teruna/teruni (youth groups). These 
sekeha are supporting the hamlet performances and activities especially in the 
preserving of Balinese culture and religion. 
7. The government system of 
administrative governance 
A single government administrative official called Perbekelan which leaded by 
perbekel. It based on the organization of the Indonesia governmental bureaucracy 
and it was introduced during the Colonial era. 
Source: Geertz, 1959, p. 992-1000. 
In the Bali Province Inventory (1988/1989), the traditional Balinese village is divided into two 
types; the Desa Adat or traditional village and the Desa Dinas or administrative village. The 
definition of desa adat can vary but it carries the same meaning. The definition of desa adat can 
also refer to a traditional group of people in a rural area whom have embedded customary 
obligations tied to the three main temples that are called Kahyangan Tiga or other temples that 
have the same functions, often called the Kahyangan Desa Temple. Desa Adat is a traditional 
community with its functions characterized by its authentic culture and its adherence to the 
Hindu religion. Within this construct, village members are tied together by social and religious 
activities in a particular cultural system (Pitana, 1994; Setiada, 2003). Desa Adat is also a spatial 
territory serving as a place for villagers together whom implement the sacred obligations of 
religious rites including ceremonies and customary activities that are arranged in accordance 
with prescribed norms and cultural systems (Dinas Pekerjaan Umum, 1988/1989).  
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 The classification of Desa Adat can be distinguished due to its different village member structure 
and its committee, the Kahyangan Tiga temples of the village, the power of the village spirit, the 
manner of cremation and several other factors depending upon the local culture. Desa Adat can 
be categorized into three types (Dinas Pekerjaan Umum, 1988/1989): Desa Tua (the old village), 
Desa Apanaga/Apanase (villages on the plains), and Desa Baru (the new village).  
Desa Tua/old villages are located around the mountainous areas and the hills. Reuter described 
the desa tua people as “the mountain Balinese” (Reuter, 2002, p. 13) or Bali Aga or Bali Mula or 
Bali Kuna, and as an “ethnic group” (Hauser-Schäublin, 2004; Reuter, 2002b). Bali Aga means the 
‘highland Bali’, and the Bali Mula or Bali Kuna means the ‘original or ancient 
Balinese’(Covarrubias, 1974; Reuter, 2002b). The word ‘aga’ has a relationship with ‘arga’ 
meaning mountain which is derived from the Javanese language (Dinas Pekerjaan Umum, 
1988/1989). The Bali Aga villages have a different village leadership structure and membership. 
The village leader role is held based upon the order of the age of marriage of the villager; 
therefore the village leadership is collective in its nature. The village membership is divided into 
the core villager (krama desa inti) and the non-core villager and the two entail different rights 
and obligations. The old village’s rule of village lands is very strong resulting in a very strong 
village custom regime and a strong institutional authority’s structure. For example Bali Aga 
villages do not burn a corpse but undertake this through the ngaben ceremony that cremates the 
corpse symbolically. In social governance, Bali Aga life demonstrates unity and friendship in the 
homogeny of social life. Bali Aga does not use the title of Tri Wangsa (three social statuses) in 
their daily life but rather nyineb wangsa (bury the noble’s status). 
Desa Apanaga/Apanase is a village located on the mainland Bali, particularly in the south Bali. 
Desa Apanaga is strongly influenced by Kingdoms of the past. The Apanaga Village is embodied 
on the plains in the desa adat that has Kahyangan Tiga temples (Kahyangan Desa temples) and 
a village lead by single leader called perbekel/bendesa whom is aided by a committee or prajuru 
adat. In general, most villages in Bali are included in the Desa Apanaga type. The type of this 
village has emphasized by Lansing (1983, p.114), citing from Korn (1932), that the apanaga has 
strong connection to the Majapahit: 
Korn termed the majority type of village of the wong Maospahit “apanaga” emphasizing their 
subordinate relationship to the Indigenous aristocratic courts of pre-colonial Bali. 
Desa Baru (new villages) are villages that have been established because of the migration of 
people looking for a better livelihood. This village type can be found in the Buleleng Regency 
mostly in west Buleleng. These villages are heterogeneous comprising people from the same 
village or people from several villages. The new village evolves from village expansion from one 
village into several preparative villages before finally becoming a new village. The new village can 
be found in Denpasar City hosting a dense population and can be divided into several villages. 
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 Although, the roles of Kahyangan Tiga temples in this type of village are discrete or invisible, the 
people in a new village want to have complete Kahyangan Tiga temples. 
The Desa Dinas is an administrative village under the jurisdiction of ‘Perbekel’ or ‘Bendesa’ but 
can also be called ‘Desa’. In this instance, the word ‘desa’ refers to two sub-types; desa adat and 
desa dinas. An administrative village is a sub-district, and the leader of an administrative village 
is called bendesa dinas. The bendesa dinas is selected for a certain time period and the desa dinas 
tends to be more of a governmental position through which all the rules, commands and 
announcements from the official government is delivered to the public of the village. The 
importance of the traditional village or customary village (desat adat), and administrative system 
or bureaucratic institutions (desa dinas), is emphasized by Sueca (2003) whereby the traditional 
village is an independent institution in which everyone has equal rights and obligations and 
possesses a significant foundation of traditional regulation community action. Further the desa 
dinas emphasizes village obligation in order to implement the national development program 
(Sueca, 2003). 
Korn (cited by Runa, 2004) has distinguished Indigenous villages in Bali into two types based upon 
location; the highlands Balinese village (Bali Aga) and the mainland Balinese village (Bali daratan) 
(Korn, 1932; Runa, 2004). To Korn the highlands Balinese village is the oldest village and most of 
them are located in the mountaineous areas. They are few in number but have more variation to 
villages on the mainland village, and they also still display pre-Hinduism characteristics (Hindu-
Bali). In contrast, the mainland village is a younger village type. Most of these are located on the 
mainland of south Bali, and they are influenced by the Hindu-Javanese from the Majapahit 
Kingdom period. 
Clearly, therefore, the traditional Balinese village can be based upon two considerations (Table 
5.2). One consideration is the governance system of the village that can be further sub-divided 
into two sub-types; traditional system (adat) and administrative system (dinas). Another 
consideration is the village geography based upon location, i.e. highland and mainland areas. 
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 Table 5.2: Division of Balinese Village 
Source Consideration Characteristics
Desa Tua  (Bali Aga ) (the 
highlands village)
old village, highland/mountain area, 
collective village leader, strong rule 
of village's land, cremates the corpse 
symbolically, homogeny of social 
life, nyineb wangsa .
Desa Apanaga/Apanase mainland area south Bali), 
Kahyangan Tiga  temples, leaded by 
perbekel/bendesa  and prajuru adat .
Desa Baru  (the new village) migration for better livelihood, in 
the city, west of Buleleng, village 
expansion into preparative village 
becoming a new villages. Intangible 
role of Kahyangan Tiga  temple.
Desa Dinas 
(Administrative 
Village)
under sub-district, official 
governance system, lead by bendesa 
dinas , have a certain position period
Bali Aga  (the 
highlands village)
mountain area, oldest village, few in 
number, more variation of villages, 
preserved pre-Hinduism
Bali Daratan  (the 
mainland village)
mainland area (south Bali), younger 
village, Hindu-Javanese/Majapahit 
influenced
Division Type
Bali Regulation 
No. 16/2009
Governance 
System
LocationKorn (1932), Runa 
(2004)
Desa Adat 
(Traditional 
Village)
Source: Bali Regulation No.16/2009, Korn (1932), Runa (2004). 
 
5.4.2 Desa Adat Traits and Characteristics 
The traditional village can be distinguished by its characteristics. There are principal differences 
between desa adat (the traditional village) and desa dinas (administrative village) are 
(Pemerintah Provinsi Bali, 2009) Desa Adat has roles in the implementation of tradition and 
religion (Hindu Religion) in its territory, whereas Desa Dinas has roles in public governance; Desa 
Adat is tied to the bonds of the Kahyangan Tiga/Kahyangan Desa temples (village’s temples) and 
cemetery, while Desa Dinas is not; Desa Adat embodies a united society of customary law but 
Desa Dinas does not have this structure; Desa Adat has village land/yard whereas the 
administrative village does not; Desa Adat has villagers with membership duties, powers, and 
obligations, whereas an administrative village does not; the boundary of Desa Adat has definite 
borders that has remained consistent, however the Desa Dinas border can be changed with 
changes in authority and political matters (Pemerintah Provinsi Bali, 2009). 
In addition fieldwork has demonstrated that the regions of Desa Dinas and Desa Adat also 
possess inter-relationship connections. Thus one administrative village can consist of several 
traditional villages (desa adat); this means that an administrative village can be greater in area 
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 than a desa adat. Further, an administrative village area can be part of a desa adat region and 
thus consist of the same area as an administrative village. However, the area of an administrative 
village is part of a desa adat area and therefore the area of an administrative village is smaller 
than a desa adat region. 
The Bali Aga villages (desa tua) are one type of desa adat. Their original peoples are be believed 
to be the ancestral Balinese people that came from them Austronesian family and are believed 
anthropologically to have settled on Bali ‘two centuries’ BC. In the subsequent years, Javanese 
immigrants came to Bali and brought forth the village type of Desa Apanaga (Sri Mulono, 1978 
cited in Dwijendra, 2009). The Bali Aga village is enveloped in pre-Hinduism culture which has 
many of the characteristics of the original Balinese culture including: a belief that the prehistory 
of Bali began of Balinese society history; as an Austronesian family, they have always worshiped 
“Hyang” as their God; a shrine was not a temple but rather it was only yard or open space with 
certain symbolic boundaries to prevent the entry of bad influences. In this open space, they also 
worship deities such as the sun god, the mountain god, the god of the sea and other deities 
including the spirits of ancestors. This worship celebrates their ancestors symbolically descending 
upon the earth and that these arrival places are venue symbolic, sacred, and representational as 
their throne or activity sites. For example, rocks may be placed in a vertical position for male 
spirits, and in a horizontal position for female spirits. Some of the throne rocks have pyramidal 
shapes or staircase appearances and this later form can be found in Bali (Dwijendra, 2009).  
The term of desa adat, which is also known as desa pakraman, which was first used by the priests 
of Mpu Kuturan, is contained in several inscriptions including the Serai Inscription (year 
Caka1915/AD 993), the Batur Inscription (year Caka 933/AD 1011), the Batuan Inscription (year 
Caka 944/AD 1022, the Sembiran Inscription (year Caka 938/AD 1016), the Buahan Inscription 
(year Caka 947/AD 1025), and the Ujung Inscription (year Caka 962/AD 1040) (Parma, 2012).  
Several Bali Aga villages were mentioned in the book of Bangli Tempo Doeloe such as Cintamani 
(year Caka 804/AD 882), Trunyan (year Caka 813/AD 891), Sidembunut (year Caka 833/AD 911), 
Srokadan (year Caka 837/AD 815), Pengotan/Kalkalan (year Caka 846/AD 924), Serai/Buru (year 
Caka 888/AD 966), and Parcanigayan/Canigayan (year Caka 857/AD 935) of which all these 
inscriptions were issued by the King of the Singhamandhawa Kingdom of which the oldest 
kingdom thrones are located in the hills of Penulisan/Munduk Lantang (Wikarman, 1997).  
There are inscriptions described the existence of Bali Aga villages in the highlands such as the 
inscription of the Sukawana A1 that mention the space function called ‘mesaka’ and ‘kupang’ 
(Dwijendra, 2009, p. 4). Archaeological evidence has been found in Bangkah, Pacung, Sembiran 
1Caka is a Balinese traditional calendar, originally derived from India that is known as lunisolar calendar which uses month period around the 
earth for the moon unit. Caka calendar is started at 78 AD and if transferred to the AD it should be added 78 years. 
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 and Julah belong to Tejakula district where all these villages place along the coastal area. Based 
on I Wayan Ardika excavation, the skeletons, Indian roulette ware, pearls, metal object are found 
in burials in these areas. Dong Son drums in Pacung is used as a vessel for a second interment. 
Rice was cultivated at the same period. Those are relates to the trade between the island and 
overseas, the prestige of society to express their status (Hauser-Schäublin, 2004).  
Other archaeological evidence includes 20 copper-plate inscriptions (known as the Sembiran 
inscription). The first inscription is dated Caka-year 844 (AD 932) and the last inscription is dated 
Caka-year 1103 (AD 1281) that discusses the Julah Village as being a primary “port” and 
“emporium”. Julah existed during a time of massive trade, and the inscription mentions “the 
regular raiding and plundering by pirates”, and the King pressed the Julah people to take action 
to safeguard this trade (Hauser-Schäublin, 2004) (p. 33). Another Sembiran inscription dated AD 
1065 mentions the service activities called ‘banyaga’ (Dwijendra, 2009).  
The Sukawana A1 inscription also mentions the irrigation system describing huma means rice 
field and pariak that means farm/moor. The inscription of Sabatin A1 (AD 890) mentions the 
words ‘undagi lancang’, ‘undagi bata’ and ‘undagi pengaran’ that means boat craftsman, stone 
craftsman, and craftsman of the tunnel. The inscription of Turunan, Trunyan (AD 914) mentions 
taxes for the King and offerings to deities. The inscription of Buahan (AD 994) contains a decision 
by the King about a decision that Kedisan Village and Buahan Village should be separated 
(Dwijendra, 2009). 
Hauser-^ĐŚೂƵďůŝŶ;ϮϬϬϰͿƐƚĂƚĞƚŚĂƚŵĂŶǇƐĐŚŽůĂƌƐŚĂǀĞĚĞƐĐƌŝďĞĚƚŚĞĐŚĂƌĂĐƚĞƌŝƐƚŝĐƐŽĨƚŚĞBali 
Aga in term of their religious activities referring to “paganism”, “animism”, that there was no 
authority of Brahmana, and in Sembiran that the people were exposing corpses (Hauser-
Schäublin, 2004: 29): 
R. van Eck related Bali Aga’s ritual practices to those of “Polynesian paganism” and to “animism” 
(“natuur-godsdienst”) and associated them with cannibalism.” J. Brandes characterized the Bali 
Aga as those who acknowledge neither a Brahmana priest’s authority nor the power of toya tirta 
(holy water). H.N. van der Tuuk was the first who noted that the Bali Aga of Sembiran do not bury 
their dead but expose them on a plank and leave them to predator. In his Noord-Balische desa-
monographieen, compiled between 1882 and 1889, Frederik A. Liefrinck mentioned that the 
customs of all these “Bali Aga” or “oer-Balineezen” differed in many respects from other villages. 
These authors do not only define the existence of Bali Aga villages but also describe the arrival 
of other religions such as Moslem to the Bali Aga areas. The inscription of Sembiran A IV, dated 
Caka 987 (AD 1065) also mentions a community called rowangnya pasisi (“coast-dwelling 
group”), whom are located on the edge of the sea that have a different culture to the core villages 
(Julah). The use of the word “pasisi” reflects the Islamic groups that were involved in “inter-
maritime trading”. However Hauser-^ĐŚೂƵďůŝŶ;ϮϬϬϰͿŝƐƐƚŝůůƵŶĐĞƌƚĂŝŶǁŚĞŶƚŚŝƐŶŽŵĞŶĐůĂƚƵƌĞ
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 use commenced. The Majapahit expedition in 1343, for the second time led by Gajah Mada and 
introduced the Islamic influences to Bali in particular along the northern coastline. With the 
arrival of the Dutch the inter-maritime port near Sembiran was disbanded following by Jagaraga 
Battle in 1845-1849 during which approximately twelve hundred Muslim soldiers were killed in 
this battle. Thereafter, migration arrivals of Muslims increased when the Lombok King sent four 
thousand Sasak (Indigenous people of Lombok Island) to Bali (Hauser-Schäublin, 2004).  
There are some differences between Desa Tua or Bali Aga and Desa Apanaga (Dwijendra, 2009) 
that can be distinguished by location, caste system, and Majapahit influences. These Bali Aga 
characteristics can be defined as: 
a. Settlement pattern of Bali Aga: Traditional housing has twelve pillars called tampul roras. 
The housing pattern is linear and is located in a row without fencing between each house. 
This linear pattern creates a plaza in the centre of village which functions as a place for 
social and religious activities. Plazas can be found in several villages including Tenganan 
Village, Julah Village, Bugbug Village, and Bayung Gede Village. Housing is located spatially 
in a lower place; whereas the higher place is reserved for sacred functions such as 
temples. Houses are orientated to alleyways but not orientated to the village main road 
(plaza). The use of Tri Loka/Tri Bhuana (three worlds) conception in the housing zone links 
people to the God (Bhur), human beings (Bwah) and spirits (Swah). Also Tri Angga (three 
divisions of bodies) divides houses horizontally into three zones i.e. primary yard for 
family temple, middle yard for house building and thirdly the outside yard. 
b. Socio Culture and community: Communal life in the society includes togetherness and 
mutual aid in ceremonies, house building etc., have parallel relationships with members 
of that community. There is no caste status. Management or governance is by the Ulu 
Apad system that depends on the Kubayan Tengen (right side) and the Kubayan Kiwa (left 
side) (Reuter, 2002a). Funerals involve using grave stones, coffins or sarcophagi however 
an open funeral only occurs in Trunyan Village. Spirits are called by the Bhatara Da Tonta 
in Trunyan Village which mentioned in the inscription of Trunyan AI (833 Caka) and 
Trunyan B (833 Caka). In these inscriptions depicted that it is allowed to the Turunan 
(Trunyan) villagers to build shrine for the Bhatara Da Tonta (Ardika, 2009). There are 
several deities including the Wind religion, Syrnbu religion, Kala religion, Brahma religion, 
Indra religion, etc. There is an upstream and downstream concept (luan-teben) for the 
sacred zone and the impure zone. 
c. The livelihood and equipment system: The livelihoods of the people are hunter and 
farmer and they use traditional equipment such as a chopper, drawstring, etc. 
d. The kinship system: There is a kinship system of close relatives and distant relatives, male 
and female castes, and there is a core family (batih). 
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 e. Organization system: There is an organization that is called ‘hulu ampad’ or ‘ulu apad’ 
where every family is involved in traditional and religious activities. There are groups 
named banua and gebog especially charged in the Penulisan temple, Kintamani Regency 
(Reuter, 2002a). 
f. Political system is flexible: They have not abandoned their ancestoral traditions, and there 
tends to be deliberative system. 
g. Law system: The inscription of Bale Agung Kintamani talks about a ban on cutting down 
the trees such as mejegau wood, kapes wood, etc. The rule of cutting down of the village’s 
tree is also found in the Tenganan Village which selectivity of tree management in 
Tenganan Village to maintain tropical rain forest (Yudantini & Jones, 2015b). 
h. The marriage system: There is ban upon marriage within families or where there is a blood 
relationship. 
i. Language: There is no hierarchy in language (sor singgih), nor is there any differentiation 
in language between adult and the youngster. 
j. Art: There are many types of dances, traditional music, and other arts. 
k. Knowledge: The knowledge system is dogmatism wherein they accept what is. In 
agriculture there is an astronomical system directly linked to the months (kasa, karo, 
katiga, kapat, kelima, keenem, kepitu, kaulu, kasanga, kadasa, desta, sada) 
l. Religious system: Bali Aga believes that magic and spirits of ancestors were divested to 
the people and that these occupy an important position in the village including kubayan, 
jro bahu, penambing and pengulung. 
Additional the characteristics of the Desa Apanaga include: 
a. Socio Culture and community: The villages are influenced from Indian culture and Hindu-
Javanese religion. The use of the Tri Mandala concept to define the holy temple zone into 
three zones (jeroan/primary, jaba tengah/middle, jaba sisi/impure) relates to the concept 
of Tri Bhuana (three worlds), i.e. Bhur/God, Bwah/human being, and Swah/spirit. It is 
believed that the Tri Hita Karana philosophy arrived in Bali via a Kuturan priest who 
introduced the Kahyangan Tiga temple and other temples in the village. A village contains 
of a small community including hamlet and a family. A village has individual land village 
and common village land (karang desa), temple land or customary communal land (tanah 
jaba pura/pelaba pura). 
b. The livelihood and equipment system: The livelihoods of the people are as farmers using 
a subak irrigation system, as fisherman, and as traders. Equipment is made of iron and an 
iron worker is called empu and pande family. The housing pattern uses Balinese 
traditional architecture, including temples, palaces, etc. 
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 c. The kinship system: There is a kinship system known as Catur Wangsa (four types of 
society based on obligation). There are Brahmana (priest), Kesatria (leadership/King), 
Wesia (trade), and Jaba (common people). 
d. Organization system: The organization system is collective and led by Bendesa Adat or 
Kelihan Adat and is dynamic and democratic (Badan Pusat Statistik, 2011). There is a social 
community called sekeha or sekaa such as sekeha teruna (youth organizations), sekeha 
subak (traditional irrigation communities), etc. 
e. Political system: Thus curates laws especially Hindu laws that are based on Majapahit 
influences and this is called Bali Customary Law. 
f. The marriage system: There is common marriage system and nyeburin system (“Daughter 
can and often do become successors through uxorilocal marriage”) (Reuter, 2000b). 
Marriage procedures are based on the teachings of Manawa Dharma Sastra and that are 
linked to religion. 
g. Language: There is different language (sor singgih) level in daily life, polite language and 
structured. There can be found in the inscriptions, the chronicles and traditional rules 
(awig-awig). 
h. Art: There are three types of art including dance, music, and fine arts. 
i. Knowledge: The knowledge is based upon evaluation and requires logic to realize the 
truth of knowledge. 
j. The religious system: People embrace two beliefs: Hinduism and Buddhism that are 
respectively based on the teachings of a Mpu Kuturan priest about the Kahyangan Tiga 
Concept and a Danghyang Dwijendra priest about the Ciwa Sidhanta Concept. There is 
also worship of the Tri Murti divinities (Brahma, Vishnu and Siwa). 
5.5 Human Obligation and Traditions 
5.5.1 Balinese Philosophy Regulate Balinese Life 
It is believed that Balinese people are descended from the Malayo-Polynesian people and also 
from the Central and Eastern Javanese people. Budihardjo (1995) has described how this mixture 
of races can live harmoniously with their environment. Krause (1988) has documented that 
people in a Bali Aga believe in Gods, ancestors and evil spirits. Based on his observations in 1912, 
Krause described the obligation of Balinese people to taking of village: “Wong desa angertanin 
gumin Ida Betara’ – the people of the village community work and administer the land, but it is 
the property of the Gods” (Krause, 1988). 
The Bali Aga is mainly involved in agriculture and their spare time is occupied with religious 
activities that are undertaken with sincerity for which they do not expect reward. The Bali Aga 
life is based on religious beliefs that consist of three forms: Karma Marga, Jnana Marga, and 
Bhakti Marga (Budihardjo, 1995). Karma Marga is the duty of the outward observance of 
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 religion, the prayers, acts and ceremonies carried out in temples and at festivals. Jnana Marga is 
the inward form of worship where each individual conduct his/her life based on the Dasa Sila or 
the ten rules, i.e. ahimsa (not to kill), brahmancari (to live a pure and virtuous), satya (honest 
and reliable), awyawaharika (not to quarrel), asteya (not to steal), akroda (not to be angry), 
gurusucrusa (respects to the teachers), socha (to purify the mind and body), aharalagawa (not 
to be too desirous to eat and drink), and apramada (faithful to the task). Bhakti Marga is the 
highest form of worship, and is mainly practiced by old men who have abandoned all earthly 
considerations and partake of a hermit-like existence in caves, monasteries, and or forests. 
The life of Bali Aga people is known as Catur Ashrama and can be divided into four phases: the 
first life phase is Brahmacarya Ashrama being childhoods which most spend time studying. The 
second phase is Gryahasta Ashrama being the phase for marriage and acceptance of their 
familiarly responsibilities and obligations, and also where socio-custom rules are adopted. The 
third phase is Wanaprastha Ashrama being post-social life or a seclusion phase in advance of 
immortality. The fourth phase is Samnyasa Ashrama being the pilgrimage stage to reach moksa 
(Ida Sang Hyang Widhi Wasa). In addition, there some principles that binds Balinese life, such as 
Tat Twam Asi that means “I am you, and you are me.” This principle empowers Bali Aga people 
to dedicate their life to their priests, ancestors, parents, teachers, and other human beings, in 
service to God.  
5.5.2 Obligation of Socio-Culture Institutions  
The Balinese people in the implementation of their obligations of traditions are involved and 
cannot be separated from their socio-culture institutions. These tradition are inherited from 
generation to generation, and consistently include desa pakraman or desa adat (customary law), 
subak (rice-farmer’ organizations), subak abian (upland farmers’ organizations), sekeha 
(functional groups), warga (clan, ancestral-based organizations), and pemaksan (temple 
congregations) (Pitana, 2010). Pitana (2010, p. 141) has explained how these institutions regulate 
Balinese people: 
To some extent, these socio-organizations form a web where the Balinese are trapped and move 
within. This web strongly determines what the Balinese can, should, or cannot do. Of these socio-
cultural organizations, desa pakraman (traditional village) and warga (clan or origin group) are the 
strongest, because they are detrimental in social- religious life of every Balinese, such as marriage, 
death and other life-cycle rituals (rite de passage). All Balinese-Hindus are members of these 
organizations. 
The living in this socio-culture is also explained by Budihardjo (1995). He perceives that 
traditionally, the ability of people to live in a village, called desa of which banjar is the smallest 
communities, still means that the duties of village ceremonies such as marriages and cremations 
are continued. Under these traditions, the Balinese people have strong beliefs in the role of 
reincarnation that has a strong influence upon Balinese life, activities, and the form and 
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 expression of Balinese traditional architecture. Reincarnation symbolizes Balinese life in the past, 
future, and current times, is the epithet of athita, wartamana, and nagata, and means looking 
back at the past, predicting the future, for the sake of the present (Budihardjo, 1995, p. 27): 
In contrast to Western man, the Balinese never severed themselves from times past. They 
have had no incentive to imitate former “styles” since the past is constantly alive. The 
simplicity of their homes and temples despite all refinements remains primeval. 
To fulfill this obligation, traditional Balinese village thereupon have many temples woven to this 
institutional system including farming temples, water temples, caste temples, village temples and 
state temples. The Balinese people are deeply involved in temple festivals and rituals (Lansing, 
1983). Lansing has illustrated, for example, how the complex patterns of these activities and 
these co-operations within Balinese people in water temple networks inform the management 
rice field through subak irrigation system. He states that this network demonstrates that the 
Balinese people possess “the technical skill, organizational robustness and cooperative bent” 
faithfully adhering to this system (Lansing, Cox, Downey, Janssen, & Schoenfelder, 2009). Lansing 
(1983, p. 8) believes that this is evidenced in the power of the temple system in regulating 
Balinese life: 
The ability of the temple system to provide an institutional system governing the basic affairs of 
social life thus depends on the success of temple festival in persuasively articulating this 
cosmological vision in which the links to the other worlds are seen as crucial for carrying out a 
range of project from growing rice to raising children. Temple festivals must activate the 
imagination to make the unseen appear real and significant, to make the cosmology a vivid reality. 
5.6 Conclusion of Discussion 
The Balinese landscape cannot be separated from Balinese philosophies including the 
implementation of architectural the village formation, and the socio-culture of the Balinese 
society. While the concept of Tri Hita Karana is today internationally recognized as being 
interwoven in Balinese society, concept implementation in reality strategically seeks to keep 
balance and harmony between human beings, to honour the creator, and to respect nature to 
avoid destruction of the environment. Balinese people believe that whatever you do in your life 
you will be rewarded with the results of it directly, or in future results and in the people way also 
trust your current life being a result of your past life (the karmapala concept). This implies that 
the physical environment, a traditional Balinese village with its traditions and norms, should be 
maintained and conserved for the better life of the Balinese people as a legacy of their intellectual 
and societal wealth.  
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 Chapter VI: The Indigenous Villages Case Study in Bali Province 
 
Figure 6.0: Village Linear Pattern in Penglipuran Village. 
Source: Author, 2012. 
6.1 Introduction 
This chapter reviews Indigenous villages in Bali Province. The first part profiles the existence of 
the Indigenous Villages (Bali Aga) which has been documented by several researchers including 
an analysis of the authenticity and distribution of Indigenous villages in the regencies of the 
province. The focus includes statistics about Indigenous villages including their geography, 
topography, climate, population, land use functions and resident livelihoods. The second part 
introduces the fieldwork that has been undertaken in 24 Indigenous villages. It provides a deep 
aspects discussion about Indigenous village to their cultural landscape and their harmony having 
regard to both in tangible and intangible aspects. 
6.2 The Indigenous Villages (Bali Aga) in Regencies of Bali Province 
The existence of a large number of Indigenous villages in Bali derives from existing research. 
There are more than sixty Indigenous villages scattered across seven regencies in Bali Province 
(Table 6.1 and Figure 6.1). These numbers are calculated based upon a Bali Province inventory of 
Balinese traditional villages (Dinas Pekerjaan Umum, 1988/1989), Carole Muller’s fieldwork in 
the 1980s (books) and the Bali Provincial Regulation No 16/2009 embodied in the provincial 
spatial plan of Bali year 2009-2029 (Pemerintah Provinsi Bali, 2009). The Bali Province inventory 
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 (1988/1989) documented 38 Indigenous villages in seven regencies in Bali (Table 6.2) including 
regencies of Karangasem, Buleleng, Bangli, Gianyar, Klungkung, Badung, and Tabanan. In 
addition, Carole Muller (2011) observed and photographed approximately 25 Indigenous villages 
(Table 6.6) which she categorized into three locations; central mountains, north-east coast, and 
central south and east Bali. The villages mostly occur in Bangli Regency, Buleleng Regency, and 
Karangasem Regency. 
Table 6.1: Total number of Indigenous Villages (Bali Aga Villages) in Bali Province 
Karangasem Buleleng Gianyar Klungkung Badung Tabanan
1 Bungaya Sidetapa Bayung Gede Sekardadi Taro Tihingan Sulangai Tengkudak
2 Asak Tigawasa Pengotan Puakan Sebatu Nyalian Pelaga Wongaya Gede
3 Timbrah Pedawa Kayubihi Catur Camenggawon, 
Celuk
Jatiluwih
4 Tenganan Cempaga Penglipuran Belantih
5 Bugbug Gobleg Kedisan Blandingan
6  Ngis Julah Songan A Abangbatudinding
7 Kesimpar Sembiran Songan B Pinggan
8 Sibetan Sudaji Satra Batur Utara
9 Ababi Les Pengiangan Batur Selatan 
10 Seraya Penuktukan Yangapi Batur  Tengah
11 Perasi Sambirenteng Sukawana Kintamani
12 Padang Kerta Pacung 1  and 
Pacung 2
Trunyan Suter
13 Bulian Buahan
14 Banyuseri Palaktiying, 
Landih
Tot 12 14 3 2 2 3 6226
Sources: Dinas Pekerjaan Umum Propinsi Bali (1988/1989);  Muller (2011); DPRD Provinsi Bali (2009).
The Indigenous Villages (Bali Aga ) in Each Regency in Bali Province
No Tot
Bangli
 
The Bali Province Inventory 1988/1989 describes Indigenous villages including their non-physical 
and physical data. Non-physical data includes the Indigenous village’s history, village governance 
system, and population data. The physical data includes the village geography, village spatial 
pattern and its housing pattern. The inventory also includes photographs and architectural 
drawings of the village and its housing patterns and their construction. Recently this Inventory 
has been used as a foundation to aid further research regarding Indigenous villages of Bali Aga 
by many scholars, institutions, students, and other researchers as well as informing the 
articulation into traditional settlement action plans for several Indigenous villages in Bali 
Province. 
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Figure 6.1: Map Distribution of Indigenous Villages (Bali Aga) in Bali Province 
Map Source: Google earth, 2012 and processed 
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 Table 6.2: Indigenous Villages (Bali Aga) in Bali Province Inventory in 1989/1989, and 2009. 
Bali Province Inventory of Indigenous Villages in Bali Province
Karangasem Buleleng Bangli Gianyar Klungkung Badung Tabanan Total
1 2 3 4 5 6 7 8
1 Bungaya Sidetapa Bayung Gede Taro Tihingan Sulangai Tengkudak
2 Asak Tigawasa Pengotan Sebatu Nyalian Pelaga Wongaya Gede
3 Timbrah Pedawa Kayubihi Camenggawon
4 Tenganan Cempaga Penglipuran
5 Bugbug Gobleg Kedisan
6 Ngis Julah Songan A
7 Kesimpar Sembiran Satra
8 Sibetan Sudaji Pengiangan
9 Ababi Banyuseri Yangapi
10 Sukawana
11 Trunyan
Total 9 9 11 3 2 2 2
Sources: Sources: Dinas Pekerjaan Umum Propinsi Bali (1988/1989); DPRD Provinsi Bali (2009)
Regency
/ No
38
 
Bali Regulation No 16/2009 underpins the Spatial Plan Region Bali Province Year 2009-2029, 
which refers to the Indigenous villages as traditional villages and their function tourism. Bali 
Regulation No 16/2009 identifies several Indigenous villages as tourism destinations because of 
their specific traits such as culture, natural resources and their surroundings. The Appendix XVI.a 
in the Bali Regulation No 16/2009 also mentions the distribution and geographic coverage of their 
tourism area (Pemerintah Provinsi Bali, 2009), including the villages of Tigawasa, Bugbug, 
Pertima, Seraya, Sambirenteng, Penuktukan, Les, Julah, Sembiran and Pacung (Table 6.3). In 
addition Appendix XVI.b depicts the distribution of specific attractions and the geographic 
coverage of this tourism area. The Indigenous villages include Sukawana, Kintamani, Batur Utara, 
Batur Selatan, Batur Tengah, Kedisan, Abang Batudinding, Songan A, Songan B, Trunyan, Buahan, 
Suter, and Gobleg (Table 6.4). All these villages are located either adjacent to a lake, mountain 
and hill thereby recognizing the scenery setting of the village as being integral to its significance. 
Appendix XVI.c also describes the Indigenous villages as tourist attractors outside of the main 
tourist areas, such as Tenganan, Sibetan, Pelaga, Sidatapa, Pedawa, Cempaga, Banyuseri, 
Tihingan, Jatiluwih, Batukaru temple (in Wongaya Gede Village), Taro, Sebatu, Celuk, 
Penglipuran, and Bayung Gede (Table 6.5). 
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 Table 6.3: Indigenous Villages Distribution and Geographic Coverage in Tourism Areas  
No Tourism Area Village Area (Ha) Sub-District Regency/City 
1. Kalibukbuk Tigawasa 1,590 Banjar Buleleng 
2. Candidasa Bugbug 887 Karangasem Karangasem 
  Pertima 801 Karangasem Karangasem 
3. Ujung Seraya 1,398 Karangasem Karangasem 
4. Air Sanih Sambirenteng 94 Tejakula Buleleng 
  Penuktukan 625 Tejakula Buleleng 
  Les 769 Tejakula Buleleng 
  Julah 470 Tejakula Buleleng 
  Sembiran 1,779 Tejakula Buleleng 
  Pacung 666 Tejakula Buleleng 
Source: Bali Regulation No 16/2009 
Table 6.4: Indigenous Villages Distribution and Geographic Coverage Linked to Specific Attraction  
No Tourism Area with 
specific attraction 
Village Area (Ha) Sub-District Regency/City 
1. Kintamani Sukawana 3,361 Kintamani Bangli 
  Kintamani 1,531 Kintamani Bangli 
  Batur Utara 336 Kintamani Bangli 
  Batur Selatan 1,386 Kintamani Bangli 
  Batur Tengah 474 Kintamani Bangli 
  Kedisan 1,175 Kintamani Bangli 
  Abang Batudinding 708 Kintamani Bangli 
  Songan A 1,701 Kintamani Bangli 
  Songan B 1,188 Kintamani Bangli 
  Trunyan 1,963 Kintamani Bangli 
  Buahan 1,423 Kintamani Bangli 
  Suter 1,256 Kintamani Bangli 
2. Bedugul/Pancasari Gobleg 2,675 Banjar Buleleng 
Source: Bali Regulation No 16/2009 
Table 6.5: Indigenous Villages Located Outside Tourist Areas  
No. Regency/City Tourist Attraction 
1. Karangasem Regency Tenganan Village 
  Sibetan Village 
2. Badung Regency Agro-tourism of Pelaga 
3. Buleleng Regency Sidatapa Village 
  Pedawa Village 
  Cempaga Village 
  Banyuseri Village 
4. Klungkung Regency Tihingan Village 
5. Tabanan Regency Jatiluwih Village 
  The area of Batukaru Temple 
6. Gianyar Regency Lembu Putih, Taro Village 
  Gunung Kawi Sebatu 
  Celuk Village 
7. Bangli Regency Penglipuran Village 
  Bayung Gede Village 
Source: Bali Regulation No 16/2009 
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Figures 6.2 and 6.3: Bayung Gede Village and Village temple of Bugbug Village 
Source: Author, 2012. 
 
Further, Muller (2011) in her extensive fieldwork in the 1980s recorded the alignments of 
Indigenous villages and whether there was any significance to this alignment as adhered to by 
the villagers in deciding the traditional direction of kaja/North and kelod/South. She concluded 
that villages along Lake Batur use the Lake as kelod/south and hills as kaja/north. In Balinese 
philosophy traditional directions are based on the sea – mountain axis wherein kaja/north refers 
to the mountain and, kelod/South direction refers to the sea. Village documented by Muller could 
not be located during this fieldwork including Paketan. Muller (2011, p. 6) identified Paketan in 
her fieldwork as having significant alignment relationships. 
"Outside the village of Paketan on high Kintamani hill is a small new temple facing north-east 
towards Mt. Agung. Paketan has a square entrance pavilion called Cengapit which straddles the 
village wall. The outside of this pavilion is level with road which faces east, kelod towards Lake 
Batur. The inside platform of the entrance pavilion facing west kadja leads up the ramped steep 
village towards Mt. Penulisan. Half way between Pinggan and Paketan the mysterious walled 
temple Pura Dalem Balingkang, has two large courts". 
 
Table 6.6: Indigenous Villages (Bali Aga) in Bali Province based on Muller’s fieldwork in the 1980s 
North East Coast Central South East Bali
Lake Batur (Bangli Regency)
North Crater Mt. Batur 
(Bangli Regency) West Central (Bangli Regency) (Buleleng Regency) (Bangli Regency)
(Karangasem 
Regency)
1 2 3 4 5 6 7
1 Trunyan Pinggan (PD Balingkang) Belantih Sambirenteng Bayung Gede Tenganan
2 Buahan Paketan Tangkuan Hamlet (south of Blantih) Penuktukan Palangtijan Bug Bug
3 Songan Pura Ulun Danu Batur Blandingan Mabi Les Sekardadi Timbrah
4 Songan Desa Catur Julah Puakan Asak
5 Abangbatudinding Air Sanih (west of Julah) Taro Bungaya
6 Sibetan
7 Seraya
8 Padangkerta
Total 4 2 2 4 5 8
Regency/ 
County
Central Mountains
Total
25
Source: Muller, 2011  
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Figures 6.4: The village temple of Julah 
Source: Muller, 2011 (p. 202) 
Figures 6.5: The Timbrah Village temple 
Source: Muller, 2011 (p. 314) 
Figure 6.6: Map distribution of Indigenous villages 
surveyed by Muller. 
Source: Muller, 2011 (p. 8). 
Figure 6.7: Map of Muller’s fieldwork in the 
Central Mountain 
Source: Muller, 2011 (p. 132) 
Based on Muller’s description, that explained where Paketan is located, the author could not 
identify this village. Muller claims the village is in the Kintamani sub-district, but there is no village 
named Paketan recorded in the sub-district. In the statistic of Kintamani sub-district, there are 
48 villages overall Paketan is not mentioned. Dwijendra (2009) claims Pinggan Village has four 
hamlets; Pinggan, Tegalinggah, Mekarsari, and Pupuan. There is also no mention by Dwijendra 
about Paketan in terms of whether it is a hamlet or a village. Additional fieldwork by Muller was 
in the Mabi Hamlet. Mabi is identified by Muller as being in the sub-district office of Kintamani.
Figure 6.6 of Muller’s fieldwork in the Central Mountain of Batur Mountain depicts exactly where 
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 Mabi Hamlet is. As with other housing patterns in Indigenous villages, Mabi also having possessed 
linear pattern in its housing locations. 
 
 
Figures 6.8a, 6.8b and 6.8c: Some pictures show the housing linear pattern in Mabi, Bangli Regency. 
Source: Muller, 2011 (pp 150, 153, and 155). 
 
Dwijendra (2009) has documented nine Indigenous villages in four regencies (Karangasem, 
Bangli, Gianyar and Tabanan) including their physical and non-physical characteristics including 
topography, land use, village and housing patterns, structure and building construction, village 
history, and traditions. Runa (2004) has researched Tenganan Village in comparison to six other 
Indigenous villages and one city to assess the variety of their spatial systems and replication in 
term of physical environment, village space form, housing form, and socio-culture. Rahayu (2011) 
focused upon one Indigenous village in Buleleng Regency, Sidatapa Village, which seeking to 
review the housing hierarchy including spatial forms and spatial elements (Rahayu, 2011). Sutarja 
(2012) has focused on the redesign of traditional housing having regard to ergonomic and local 
wisdom to improve the life style on the village. He had concluded that the living conditions of the 
people in the Pengotan Village do not fulfill the health requirements. Based on his research 
analysis, he redesigned houses by using building materials which improved the living condition 
of the villagers. Wisnawa (2013) has been undertaking his research in one of the traditional 
villages in Denpasar City. He concluded his research about the customary lands of village temples 
or Pelaba Pura that this have changed due to land contemporary system changes (land 
consolidation), increasing the village's demand upon the facility’s use, increased economic and 
social pressures upon the village, and escalated community eagerness to strengthen the social 
and economic capital of the village (Wisnawa, 2013) (Table 6.7).  
Based on this research, Table 6.7 provides a summation of the existing Indigenous villages, and 
provides an understanding of the challenges facing Indigenous villages (Bali Aga) in Bali Province.  
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 Table 6. 7: Research references to Indigenous villages/traditional villages in Bali Province 
Researchers Karangasem Buleleng Bangli Gianyar Klungkung Badung Tabanan Denpasar Type of references Description/research topic
1 2 3 4 5 6 7 8 9 10 11
Bugbug Bayung Gede Taro Tengkudak
Tenganan Pengotan
Bungaya Penglipuran
Pinggan
Bungaya Sidatapa Penglipuran Kiyadan, Plaga Jatiluwih Denpasar
Tenganan Sukawana
3 Rahayu (2011) Sidatapa Master tesis Focus on housing hierarchy both vertical and horizontal which 
based on space forms and elements of space and related to 
the housing actvities.
4 Sutarja (2012) Pengotan Doctorate tesis Redesign of traditional housing based on ergonomic and local 
wisdom to improve the inhabitants quality of life
5 Wisnawa (2013) Panjer Master tesis The changes of the sacred areas of pelaba  temples in Desa 
Pakraman Denpasar . Pelaba  is customary communal land 
intended to support temple activities. The research finding is 
the changes resulting from land system changes (land 
consolidation), village facility  demand, economic and social 
pressures, and eagerness to strengthen the capital village are 
compromising pelaba.
Described regarding villagehistory, village statistic, 
villagepatterns, housing patterns, customs and development
Acwin Dwijendra 
(2009)
Wayan Runa (2004) Housing spatial system in the highland village from a socio-
culture perspective which in the villages pattern 
geographically the society have agriculture tradition 
especially in the highland. The housing pattern variety  with 
implemented of nawasanga  and linear patterns. 
No
1
2 Doctorate tesis
Book
Source: Author, 2014. 
6.2.1 Distribution of the Indigenous Villages in Buleleng Regency 
a. Glance of the Buleleng Regency 
Buleleng Regency is located in the northern area of Bali Island. Buleleng Regency is bordered by 
Jembrana Regency to the west, Jawa/Bali Sea to the north, Karangasem Regency to the east, and 
four regencies to the south (Jembrana, Tabanan, Badung and Bangli regencies). Most of the 
Buleleng Regency of hilly areas along its south region, with a plain in the North along the coastal 
shore. There are many rivers, two lakes comprising the Tamblingan Lake (110 hectares) in the 
Banjar Sub-District and the Buyan Lake (360 hectares) in the Sukasada Sub-District. The climate 
consists of a rainy season and a dry season with the peak rains occuring mostly in the highlands 
ĚƵƌŝŶŐĞĐĞŵďĞƌƚŝůůDĂƌĐŚ͕ĂŶĚƚŚĞĂǀĞƌĂŐĞƚĞŵƉĞƌĂƚƵƌĞŝƐϮϴ϶(BPS, 2011).  
There are nine sub-districts in Buleleng Regency; Gerokgak, Seririt, Busungbiu, Banjar, Sukasada, 
Buleleng, Sawan, Kubutambahan, and Tejakula. Buleleng Regency has a total area of 136,588.00 
hectares, and is inhabited by 624,125 people with 173,041 households (Badan Pusat Statistik, 
2011). These people associate with the Hindu religion (595,129 people), Moslem (51,128 people), 
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 Buddhist (3,482 people), Protestant (2,220 people), and Catholic (1,248 people). The percentage 
of population 15 years and over are working in the main sectors of agriculture (46.38%), trades 
(19.76%), services (11.28%), construction (8.68%), manufacturing (7.62%), communications 
(4.10%), finance (1.79%), mining and quarrying (0.21%), and electricity, gas and water supply 
(0.17%) (BPS, 2011) 
 
Figure 6.9: Map of Buleleng Regency 
Source: Badan Pusat Statistik, Kabupaten Buleleng Dalam Angka 2011 
 
b. The Existence of Indigenous Villages in Buleleng Regency 
There are approximately 14 Bali Aga villages in Buleleng Regency located in four sub-districts; 
the villages of Sidetapa, Tigawasa, Pedawa, Cempaga, Gobleg, and Banyuseri in the Banjar Sub-
District; the villages of Julah, Sembiran, Les, Penuktukan, Sambirenteng, Pacung 1 and Pacung 2 
in the Tejakula Sub-District; Bulian Village in the Kubutambahan Sub-District; and Sudaji Village 
in the Sawan Sub-District. The areas of each Bali Aga village and their land uses are detailed in 
Table 6.8. The Table shows that the villages of Gobleg, Sembiran, Tigawasa, Pedawa and Cempaga 
have a total area of 27.39 km², 17.79 km², 16.9 km², 16.68 km², and 11.5 km², whereas other 
villages have less than 10 km². The land uses in these villages in are mostly allocated for 
plantations (42.44%), and dry land cultivation (31.21%). The state forests involve 12.25% in some 
villages including Gobleg, Les, Penuktukan, Sambirenteng, and Sudaji. Other functions use 
approximately 5.16% of total land uses in Bali Aga villages. Only a few villages have rice fields 
(2.50%) including Pedawa, Cempaga, Gobleg, and Bulian. However Sudaji Village has a rice field 
bigger in area compared to villages. Cemeteries occupy about 0.25% of land uses and other 
function encompasses about 6.18%. 
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Figure 6.10: Map of distribution of Bali Aga villages in Buleleng Regency 
Source: Peraturan Daerah No.16 Tahun 2009 Tentang Rencana Tata Ruang Wilayah Provinsi Bali 2009-
2029 and processed. 
 
The total number of populations in the Bali Aga villages in Buleleng Regency is about 69,525 
people comprising 17,900 of households. The primary occupations involve of plantations 
(47.96%), agriculture (22.42%), industry (16.43%), cattleman (5.82%), trade (2.6%), services 
(1.76%), transport (1.05%), utilities (1.05%), finance (0.15%), and other (0.72%). The predominant 
livelihoods are related to the customary organization of the subak. There are two types of subak. 
All villages call subak abian which is associated with plantations and dry farming and subak sawah 
is connected with rice fields.  
Table 6.8: Total Area and Land Use of the Bali Aga Villages in Buleleng Regency 
Rice Field Dry Land Plantation Settlement Cemetery Fishpond State Forest Other
1 Sidetapa Banjar 8.45 - 211.00 522.00 35.00 3.00 - - 74.00
2 Tigawasa Banjar 16.9 - 481.40 974.00 42.00 12.50 - - 180.31
3 Pedawa Banjar 16.68 5.00 607.50 890.70 28.00 6.50 - - 130.30
4  Cempaga Banjar 11.5 4.00 353.00 674.50 23.00 1.22 - - 94.28
5 Gobleg Banjar 27.39 73.00 281.03 1,187.26 30.00 2.70 - 968.34 195.90
6 Banyuseri Banjar 7.59 - 269.00 443.00 16.00 0.80 - - 30.00
7 Julah Tejakula 4.71 - 226.00 153.00 74.00 1.00 - - 16.00
8 Sembiran Tejakula 17.79 - 454.00 1,181.00 86.00 2.00 - - 56.00
9 Les Tejakula 7.69 - 299.00 66.00 79.00 2.00 - 300.00 23.00
10 Penuktukan Tejakula 6.25 - 217.00 62.00 80.00 1.00 - 250.00 15.00
11 Sambirenteng Tejakula 9.40 - 418.00 108.00 96.00 2.00 - 300.00 17.00
12 Pacung 1 & 2 Tejakula 6.66 - 410.00 84.00 144.00 1.00 - - 27.00
13 Bulian Kubutambahan 7.17 3.00 544.00 69.50 31.50 - - - 68.00
14 Sudaji Sawan 8.17 306.00 107.40 219.00 42.60 3.00 0.10 97.00 39.00
156.35 391 4878.33 6633.96 807.1 38.72 0.1 1915.34 965.79
100.00 2.50 31.21 42.44 5.16 0.25 0.00 12.25 6.18
Source: Badan Pusat Statistik of Kecamatan Banjar Dalam Angka 2011, Kecamatan Tejakula Dalam Angka 2011, Kecamatan Kubutambahan Dalam Angka 
2011, Kecamatan Sawan Dalam Angka 2011
Sub-District
 Indigenous 
Villages (Bali No
Total
Land Use (Ha)Total 
Area 
Percentage
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 In terms of social culture, those villages have a written traditional rule called awig-awig, that 
articulates the implementation of traditional customary village arrangements, and each village 
comprises between 2 to 10 traditional hamlets. Most villagers embrace the Hindu religion 
(98.91%), whereas other religions (Moslem, Buddhist, Protestant, and Catholic) are less than 1% 
each of the total population. 
Table 6.9: Numbers of Population and Religion in the Indigenous Villages in Buleleng Regency 
Total Households Hinduism Moslem Buddhist Protestant Catholic 
1 Sidetapa Banjar 5,315 1,685 5,290 - 25 - -
2 Tigawasa Banjar 5,258 1,364 5,258 - - - -
3 Pedawa Banjar 4,884 1,242 4,884 - - - -
4  Cempaga Banjar 2,650 737 2,650 - - - -
5 Gobleg Banjar 5,263 1,789 5,249 8 - - 6
6 Banyuseri Banjar 1,624 489 1,601 - - 23 -
7 Julah Tejakula 4,393 1,170 4,007 386 - - -
8 Sembiran Tejakula 5,579 1,356 5,573 - - - 6
9 Les Tejakula 7,585 1,758 7,570 15 - - -
10 Penuktukan Tejakula 5,030 1,260 5,007 17 - - 6
11 Sambirenteng Tejakula 5,241 1,309 5,163 78 - - -
12 Pacung 1 & 2 Tejakula 4,048 720 3,902 146 - - -
13 Bulian Kubutambahan 4,115 749 4,076 - - 5 34
14 Sudaji Sawan 8,540 2,272 8,538 - - 2 -
69,525 17,900 68,768 650 25 30 52
100.00 - 98.91 0.93 0.04 0.04 0.07Percentage
Source: Badan Pusat Statistik of Kecamatan Banjar Dalam Angka 2011, Kecamatan Tejakula Dalam Angka 2011, Kecamatan 
Kubutambahan Dalam Angka 2011, Kecamatan Sawan Dalam Angka 2011
Total
No  Indigenous Villages (Bali Aga ) Sub-District
Inhabitant (person) Religion (person)
 
 
 
Figures 6.11: Julah villages in Buleleng Regency 
Source: Author, 2012 
 
Figures 6.12: Sidatapa Village in Buleleng Regency 
Source: Author, 2012 
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6.2.2 The Indigenous Villages Distribution in Bangli Regency  
a. Glimpse of the Bangli Regency 
Bangli Regency is the only regency that does not have a beach or coastline. Topographically it 
ranges from 100 – 2,152 metres above sea level, and has an average rainfall around 400 mm per 
year. The Bangli Regency is bordered by the Buleleng Regency to the north, Karangasem Regency 
to the east, Klungkung Regency to the south, and Gianyar and Badung regencies to the west.  
Bangli Regency encompasses approximately 52,081 hectares, or 9.25% of the total area of Bali 
Province (563,666 ha). Bangli Regency is divided into four sub-districts and 72 villages. The sub-
districts are Susut, Bangli, Tembuku, and Kintamani. The geographical area in the south is plains, 
and in the north is a mountainous area. The highest mountain is Puncak Penulisan in the Batur 
Mountains and its former volcanic crater of Batur Lake with an area of 1,067.50 hectares. The 
sub-districts of Susut, Bangli, Tembuku, and Kintamani have areas of 49.3 km², 56.3 km², 48.3 
km², and 366.9 km² respectively. The land use of Bangli Regency can be divided into two 
predominant functions of agriculture and non-agriculture. Some 36,370 hectares involve rice 
field/agriculture, and some 15,711 hectares services non-rice farming including 
settlement/buildings, state forest and other functions. Most of the latter area is located in the 
highlands that experiences high rainfalls in January, September and October. 
Table 6.10: Sub-District Land Uses in Bangli Regency 
Paddy Wet 
Field
Non Paddy 
Wet Field Sub-Total
Settlement
/Buildings
State 
Forest Others Sub-Total
1 Susut 1,241 3,176 4,417 301 0 213 514 4,931
2 Bangli 727 3,784 4,511 745 0 370 1,115 5,626
3 Tembuku 808 3,504 4,312 207 0 313 520 4,832
4 Kintamani 134 22,996 23,130 2,073 9,341 2,148 13,562 36,692
Sub-Total 2,910 33,460 36,370 3,326 9,341 3,044 15,711 52,081
Source: Statistic of Bangli  Regency, Bangli  in Figures 2011
Agriculture Land Non Agriculture Land
Land Use (hectares)
Sub-DistrictNo Total
 
The population in Bangli Regency is 215,729 people with 50,840 households and a density of 414 
per km². The people work mainly in agriculture (58.85%), industry (14.77%), trades (10.26%), 
services (7.13%) and in mining, utility, transportation, finance and construction (8.99%).  
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Figure 6.13: Map of Bangli Regency 
Source: Badan Pusat Statistik Kabupaten Bangli, Bangli Dalam Angka 2011 
 
b. The Existence of Indigenous Villages in Bangli Regency 
 
Figure 6.14: Distribution Map of the Indigenous Villages in Bangli Regency 
Source: Peraturan Daerah No.16 Tahun 2009 Tentang Rencana Tata Ruang Wilayah Provinsi Bali 2009-
2029 and processed. 
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 There are approximately 25 Bali Aga villages extant in Bangli Regency. Based Muller’s fieldwork 
in the 1980s, she divided the Bali Aga villages in Bangli Regency into four areas (Muller, 2011). 
These are in the Lake Batur sector (Trunyan, Buahan, Songan, Abangbatudinding and Kedisan); in 
the North crater sector of Mount Batur (Pinggan, Blandingan); in the west central sector 
(Belantih, Catur; Kintamani, Batur, Sukawana, and Satra); and in the centrals south sector 
(Bayung Gede, Palaktiying, Sekardadi, Suter, Pengotan, Penglipuran, Kayubihi, Pengiangan and 
Yangapi) (Muller, 2011).  
These Bali Aga villages include 19 villages in the Kintamani Sub-District, four in the Bangli Sub-
District, and two villages in the Susut Sub-District and Tembuku Sub-Districts. 
Table 6.11: The Land Use in the Bali Aga Villages in Bangli Regency 
Rice 
Field Dry Land Plantation Settlement Cemetery Fishpond
State 
Forest Other
1 Bayung Gede Kintamani 10.24 - 512.00 210.00 26.00 1.00 - - 275.00
2 Kedisan Kintamani 11.75 - 737.00 6.00 23.00 1.00 - - 407.00
3 Songan A Kintamani 17.01 - 1321.00 60.00 44.00 - - - 276.00
4 Songan B Kintamani 11.88 - 700.00 65.00 95.00 3.00 - - 325.00
5 Trunyan Kintamani 19.63 - 972.00 115.00 36.00 4.00 - - 836.00
6 Buahan Kintamani 14.23 - 528.00 25.00 17.00 1.00 - - 852.00
7 Sekardadi Kintamani 8.40 - 725.00 48.00 25.00 7.00 - - 36.00
8 Abangbatudinding Kintamani 14.33 - 911.00 94.00 15.00 4.00 - - 408.00
9 Suter Kintamani 12.56 - 296.00 71.00 17.00 0.00 - - 872.00
10 Satra Kintamani 11.63 - 729.00 309.00 27.00 2.00 - - 97.00
11 Sukawana Kintamani 33.61 - 716.00 641.00 49.00 3.00 - - 1953.00
12 Catur Kintamani 7.56 - 356.00 180.00 17.00 1.00 - - 202.00
13 Belantih Kintamani 9.06 - 562.00 205.00 21.00 1.00 - - 117.00
14 Blandingan Kintamani 6.00 - 218.00 117.00 17.00 1.00 - - 248.00
15 Pinggan Kintamani 16.53 - 342.00 330.00 23.00 1.00 - - 957.00
16 Batur Utara Kintamani 3.36 - 167.00 - 9.00 - - - 160.00
17 Batur Selatan Kintamani 13.86 - 360.00 100.00 22.00 1.00 - - 904.00
18 Batur  Tengah Kintamani 4.74 - 215.00 210.00 14.00 - - - 35.00
19 Kintamani Kintamani 15.13 - 488.00 98.00 40.00 2.00 - - 885.00
20 Pengotan Bangli 9.80 - 519.34 356.56 77.00 2.10 - - 25.00
21 Kayubihi Bangli 9.46 - 535.40 296.00 57.60 2.00 - - 55.00
22 Palaktiying (Landih) Bangli 6.33 - 170.73 382.77 37.00 2.50 - - 40.00
23 Penglipuran (Kubu) Bangli 4.42 - 216.00 140.00 45.00 2.00 - - 39.00
24 Pengiangan Susut 4.07 79.50 204.23 78.37 17.27 1.25 - - 26.38
25 Yangapi Tembuku 14.32 53.00 544.00 649.00 51.00 1.95 - - 133.05
289.91 132.50 13,044.70 4,786.70 821.87 44.80 0.00 0.00 10,163.43
100.00 0.46 44.99 16.51 2.83 0.15 0.00 0.00 35.05
Total Area 
(km²)
Land Use (Ha)
No  Indigenous Villages (Bali Aga ) Sub-District
Total
Percentage
Source: BPS, Kecamatan Bangli Dalam Angka 2011, Kintamani Dalam Angka 2011, Susut Dalam Angka 2011, Tembuku Dalam Angka 2011
 
Land uses in the Bali Aga villages in Bangli Regency mostly involve dry land farming (tegal/huma) 
(44.99%), and plantations (16.51%), meanwhile other function occupying 35.05% of land uses in 
Bangli Regency. Rice fields are only in Pengiangan and Yangapi villages encompassing 0.46%, 
settlement areas of 2.83%, and cemeteries of 0.15% of the total areas. Land uses are directly 
linked to the livelihoods of villagers whom are working mostly in agriculture, cattle, and 
plantations. 
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The total number of population of the Bangli Regency Bali Aga people is 81,977 people involving 
23,887 households. Table 6.12 depicts that Yangapi and Songan B have more than 7,000 people 
in their villages, whereas Blandingan Villages have population less than thousand people in 2011. 
Most villagers embrace the Hindu religion involving approximately 98.90%, with other religions 
being less than 1%.  
Table 6.12: Numbers of Population of Bali Aga Villages in Bangli Rgency 
 
Source: Statistic Centre Board, Kecamatan Bangli Dalam Angka 2011, Kintamani Dalam Angka 2011, 
Susut Dalam Angka 2011, Tembuku Dalam Angka 2011. 
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Table 6.13: Religion Percentage of Bali Aga Villages in Bangli Regency 
 
Source: Statistic Centre Board, Kecamatan Bangli Dalam Angka 2011, Kintamani Dalam Angka 2011, 
Susut Dalam Angka 2011, Tembuku Dalam Angka 2011 
 
Figures 6.15: Trunyan villages in Bangli Regency 
Source: Author, 2012 
Figures 6.16: Sukawana Village in Bangli Regency 
Source: Author, 2012 
6.2.3 Distribution of the Indigenous Villages in Karangasem Regency  
a. The Potency of Karangasem Regency  
Karangasem Regency is located in the eastern portion of Bali Island. The Regency is bordered by 
the Bali Sea to the north; the Indonesia Ocean to the south; Klungkung, Bangli and Buleleng 
regencies to the west; and Lombok Bay to the east side. Geographically, it has a highland of 
839.54 km², and approximately 43.5% of this area has topography in excess of 500 metres above 
sea level. 74.8% of the Regency has a moderate soil texture and 25.2% has a rough soil texture. 
During 2011 it had high rainfalls from January to April and a peak rainfall in March of about 492 
mm involving 24 days of rain. The hot weather period occurs in November with an average 
ƚĞŵƉĞƌĂƚƵƌĞ ŽĨ ĂďŽƵƚ Ϯϴ϶ ͘ dŚĞ ZĞŐĞŶĐǇ ĐŽŶƐŝƐƚƐ ŽĨ ĞŝŐŚƚ ƐƵď-districts; Rendang, Sidemen, 
Manggis, Karangasem, Abang, Bebandem, Selat and Kubu. The area of each sub-district can be 
0.00
50.00
100.00
Percentage of Religion in the Bali Aga villages in Bangli 
Regency
Religion in the Bali Aga
villages in Bangli Regency
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seen in Table 6.14 of which Kubu Sub-District has the largest area (234.72 km²). Karangasem 
Regency has 75 villages, and 3 urban villages. It is populated by approximately 448,537 
inhabitants. 
Table 6.14: Total Area of sub-districts in Karangasem Regency in 2011 
 
Source: BPS, Karangasem in Figures 2012. 
 
Figure 6.17: Administrative Map of Karangasem 
Regency. Source: Badan Pusat Statistik Kabupaten 
Karangasem, Karangasem Dalam Angka 2012. 
 
Figure 6.18: Water garden of Tirta Gangga in 
Karangasem Regency. 
Source: Author, 2010. 
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 Based on the Karangasem Statistics (2012) there are about 190 traditional villages spread in 8 
sub-districts with 605 of traditional sub-villages (hamlets), 529 public service sub-villages (banjar 
dinas) and 52 neighborhoods (lingkungan). 
 
b. The Existence of Indigenous Villages in Karangasem Regency 
Approximately 12 Bali Aga villages are extant in the Karangasem Regency, and are located mainly 
in the southern part of the Regency close to the foot of Mount Agung. The villages are Bugbug, 
Asak, Timbrah, Perasi, Bungaya, Tenganan, Ngis, Sibetan, Padangkerta, Ababi, Kesimpar, and 
Seraya. The distribution of Bali Aga villages in the Karangasem Regency can be seen in Figure 
6.17. 
 
Figure 6.19: Distribution Map of the Indigenous Villages in Karangasem Regency 
Source: Peraturan Daerah No.16 Tahun 2009 Tentang Rencana Tata Ruang Wilayah Provinsi Bali 2009-
2029 and processed. 
 
 
Figures 6.20: Tenganan villages in Karangasem 
Regency. Source: Author, 2012. 
 
Figures 6.21: Bugbug Village in Karangasem 
Regency. Source: Author, 2012. 
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 Figure 6.22: Map of Indigenous Villages in 
East Bali (Karangasem Regency) in 1980s. 
Source: Muller, 2011 (pp 278). 
Figure 6.23: The village temple in Timbrah Village, 
Karangasem Regency. 
Source: Author, 2012. 
 
The land use in the Bali Aga villages in Karangasem Regency involve rice fields (17.36%), farm/dry 
land (16.80%), plantations (43.83%), settlements (3.80%), grave yards (0.54%) and other 
functions (17.68%) (Table 6.15). 
There are approximately 24 subak sawah (traditional irrigation systems) in the Karangasem 
Regency that can be found in each Bali Aga village. This strongly influences the villager livelihood 
to farming or other jobs directly related to the farm and the plantations. The villagers are also 
involved in other livelihoods including trades, transport, finance, services, and other.  
Table 6.15: The Land Use in the Bali Aga Villages in Karangasem Regency 
Rice Field Dry Land Plantation Settlement Cemetery Fishpond State Forest Other
1 Tenganan Manggis 9.52 201.30 46.00 521.70 19.00 5.00 - - 159.00
2 Ngis Manggis 3.95 7.20 20.80 289.00 11.80 3.00 - - 63.20
3 Bugbug Karangasem 8.87 129.73 30.36 340.00 64.87 3.00 - - 318.90
4 Seraya Karangasem 13.98 - 282.35 714.00 43.15 10.00 - - 348.75
5 Padang Kerta Karangasem 6.79 281.20 108.51 54.00 51.34 3.00 - - 181.22
6 Perasi Karangasem
7 Timbrah Karangasem
8 Asak Karangasem
9 Kesimpar Abang 2.40 - - - - - - - -
10 Ababi Abang 10.86 223.87 176.56 602.60 41.60 6.50 - - 35.81
11 Sibetan Bebandem 9.32 69.52 384.77 301.00 14.24 3.50 - - 158.97
12 Bungaya Bebandem 7.00 152.59 241.34 255.00 20.00 4.00 - - 27.08
80.70 1,359.55 1315.35 3432.30 297.61 42.00 0.00 0.00 1,384.27
100.00 17.36 16.80 43.83 3.80 0.54 0.00 0.00 17.68
No
 Indigenous Villages 
(Bali Aga ) Sub-District
Percentage
Total
Total 
Area 
(km²)
-4.00 91.34
Land Use (Ha)
8.01 294.14 24.66 355.00 31.61 -
Source: Statistic Board of Kecamatan Manggis, Karangasem, Abang, Bebandem Dalam Angka 2012 
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 Total population in the Indigenous Villages in Karangasem Regency is 64,593 people with 17,670 
households with a density of 684 people per km². These Bali Aga peoples mostly embrace 
Hinduism (98.60%), with other religions being about 1.4% (Moslem, Buddhist, Christian and 
Catholic). 
Table 6.16: Population in the Indigenous Villages in Karangasem Regency 
Total Household
Density 
(per km2)
1 Tenganan Manggis 4,018 1,334 422
2 Ngis Manggis 2,205 621 558
3 Bugbug Karangasem 10,077 2,573 1,136
4 Seraya Karangasem 9,044 2,133 647
5 Padang Kerta Karangasem 8,113 2,287 1,195
6 Perasi Karangasem
7 Timbrah Karangasem
8 Asak Karangasem
9 Kesimpar Abang 2,265 651 985
10 Ababi Abang 9,370 2,623 863
11 Sibetan Bebandem 8,644 2,186 950
12 Bungaya Bebandem 5,074 1,501 725
64,593 17,670 684Total
5,783 1,761 722
Inhabitant
No  Indigenous Villages 
(Bali Aga )
Sub-District
 
Source: Statistic Board of Kecamatan Manggis, Karangasem, Abang, Bebandem Dalam Angka 2012 
 
6.2.4 Distribution of the Indigenous Villages in Klungkung Regency  
a. The Potency of Klungkung Regency 
Klungkung Regency is bordered by Bangli Regency to the north, Karangasem Regency to the east, 
the Indian Ocean to the south, and Gianyar Regency to the west. Klungkung Regency has a total 
area of 315 km². A third area of the Regency is located on Bali Island itself (11,216 hectares), and 
two-thirds of the Regency is located in the Nusa Penida Archipelago (20,284 hectares). Klungkung 
Regency is known for its seaweed cultivation and sea fisheries industry. 
The land use functions in the Regency consist of agricultural land (3,876 hectares) and non-
agricultural land (27,624 hectares). The Regency has four sub-districts; Nusa Penida (with 64% of 
the total area); Banjarangkan (15% of the total area); Dawan (12% of the total area); and 
Klungkung (9% of the total area). Topographically, much of Klungkung Regency is hilly. Like other 
regencies, Klungkung has its highest rainfall in December and its lowest rainfall in March. 
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Figure 6.24: Map of Klungkung Regency 
Source: Badan Pusat Statistik Kabupaten 
Klungkung, 2011. 
 
Figure 6.25: Klungkung Royal Palace, as one of heritage 
conservation in Bali Province 
Source: 
http://www.pbase.com/lovelos/image/53189907/original, 
Retrieved, 28 July 2015, 3:13 PM 
b. The Bali Aga Villages in Klungkung Regency  
There are two Bali Aga villages in Klungkung Regency; Nyalian Village and Tihingan Village in the 
Banjarangkan Sub-district. Nyalian Village has a total area of 4.97 km² and Tihingan Village 
encompasses 4.39 km² of which their land use functions involve rice fields (44.13%), farms 
(32.05%), plantations (11.32%), settlements (8.6%), grave yards (0.57%), and other functions 
(2.33%). The population in Nyalian village is approximately 4,598 people, and Tihingan village has 
about 3,705 people. These people embrace mostly the Hindu religion (99.83%) with a small 
number being Moslem (0.17%). The villagers are mainly working in agriculture (37.13%), trades 
(13.83%), services (24.49%), industries (16.76%), transport (5.14%), finance (1.69%), plantations 
(0.73%), and cattle (0.23%). Each village possesses both of the traditional irrigation systems 
(subak). 
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Figure 6.26: Distribution Map of the Indigenous Villages in Klungkung Regency 
Source: Peraturan Daerah No.16/2009 Tentang Rencana Tata Ruang Wilayah Provinsi Bali 2009-2029 
and processed. 
 
6.2.5 Distribution of Bali Aga Villages in Tabanan Regency  
a. The Potency of Tabanan Regency 
Tabanan Regency is located in the southern portion of Bali Island. The Regency is bordered by 
Buleleng Regency to the north, Badung Regency to the east, Jembrana Regency to the west, and 
Indonesian Ocean to the south. The total area of the Tabanan Regency is about 839.33 km², or 
14.90% of the total area of Bali Province (5,632.86 km²). Topographically, Tabanan Regency has 
highlands to the north of the Regency with the Batukaru Mountains is rising to 2,276 met above 
sea level and includes low land with coastal area along the southern flank of the Regency . 
Rainfall, recorded at eight rainfall stations in Tabanan Regency in 2009, predominantly occurs 
from January to March and from May to December. The rainfalls frequency in the Tabanan 
Regency contributes to soil fertility enabling an adequate source for watering the rice fields. As 
a consequence, the Tabanan Regency is known as “granary region” hosting the highest wetland 
paddy production in the Penebel sub-districts. 
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Figure 6.27: Map of Tabanan Regency 
Source: Badan Pusat Statistik Kabupaten 
Tabanan, 2011. 
Figure 6.28:  Tabanan Regency with its famous rice 
terrace  
Source: Author, 2012.
The percentage of land use utilization in Tabanan Regency in 2010 is for agriculture (27%), 
plantation (27%), farm (19%), settlement (7%), state forests (13%), community forests (2%), and 
other function (5%). There are ten sub-districts in Tabanan Regency i.e. Selemadeg, Kerambitan, 
Tabanan, Kediri, Marga, Baturiti, Penebel, Pupuan, Selemadeg Barat, and Selemadeg Timur. It 
has population of 431,162 people with population growth percentage is 0.71 in 2010 (Badan 
Pusat Statistik Kabupaten Tabanan, 2011). 
Table 6.17: Wetland Paddy Production in Tabanan Regency, 2010 
 
Source: Badan Pusat Statistik Kabupaten Tabanan, 2011. 
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b. The Bali Aga Villages in Tabanan Regency  
There are three Bali Aga villages in Tabanan Regency (Tengkudak Village, Wongaya Gede Village, 
and Jatiluwih Village) all of which are located in the Penebel sub-district. Tengkudak Village has 
a small area (5.06 km²) whereas Wongaya Gede and Jatiluwih village have larger areas 30.23 km² 
and 22.33 km² respectively. The population of Tengkudak Village is about 4,212 people, Wongaya 
Gede Village 2,665 people, and Jatiluwih Village has 2,487 people. The villagers in the three 
villages embrace the Hindu religion (99.53%) or are Moslem (0.14%) or Catholic (0.32%). The 
livelihood in these villages mostly involves agriculture (72.22%), cattle (3.30%), plantations 
(8.97%), trades (3.11%), industries (0.15%), transport (0.37%), finance (0.05%) and services 
(11.48%).  
Jatiluwih and Wongaya Gede villages play an important role in the cultural landscape that 
demonstrates the traditional irrigation system called ‘subak’. Jatiluwih is a village included in the 
UNESCO World Heritage registered cultural landscape recognizing its manifestation of the Tri Hita 
Karana Concept in its management of an agricultural system.  
 
Figure 6.29: Distribution Map of Bali Aga Villages in Tabanan Regency 
Source: Peraturan Daerah No.16 Tahun 2009 Tentang Rencana Tata Ruang Wilayah Provinsi Bali 2009-
2029 and processed. 
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Figures 6.30: Village Scenery in Wongaya Gede 
Village 
Source: Author, 2012. 
 
Figures 6.31: Housing Pattern in Wongaya Gede 
Village 
Source: Author, 2012. 
6.2.6 The Indigenous Villages in Gianyar Regency  
a. The Potency of Gianyar Regency 
Gianyar Regency is bordered by Badung Regency and Denpasar City in the west, Bangli Regency 
to the north, Bangli and Klungkung regencies to the east, and the Badung Strait to the south. 
Topographically, 20.25% of the Gianyar Regency is located between 250 to 950 metres above sea 
level. Twelve rivers cross the Regency enabling plenty of water for the irrigation of the rice fields. 
The Regency has a total area of 36,800 hectares or 6.53% of the total area of Bali Province. The 
land use functions in 2010 included rice fields (14,790 ha), dry land (21,839 ha), and other 
functions (171 ha) including swamps, embankments, and fishponds/dikes. There are two seasons 
in the Regency dry and rainy seasons due to the winds which flow in from Indonesia to the west. 
From January to December, the wind flows bring vapours from the Pacific Ocean resulting in 
uncertainty of seasonality and mostly heavy rains and windstorms. 
 
Figure 6.32: Map of Gianyar Regency 
Source: Badan Pusat Statistik Kabupaten 
Gianyar, 2011. 
 
Figure 6.33: The majesty of Ubud Palace as 
conservation heritage in Gianyar Regency. 
Source: Author documentation, 2009. 
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Gianyar Regency consists of seven sub-districts (Sukawati, Blahbatuh, Gianyar, Tampaksiring, 
Ubud, Tegallalang, and Payangan). The population includes 469,777 people with a density of 
1,277 people per km² with population growth at 1.79 every year from 2005 to 2010. The 
inhabitants work primarily in agriculture (30.87%), trades (26.24%), services (14.75%), industries 
(13.94) and other fields (14.20%). 
b. Numbers of Bali Aga Villages in Gianyar Regency  
There are two Bali Aga villages (Taro Village and Sebatu Village) in the Regency both of which are 
in the Tegallalang sub-district. Taro Village possesses an area of 12.89 km² and Sebatu Village has 
an area of 10.9 km². The land use functions in the villages include dry lands (67.88%), rice fields 
(19.51%), settlements (5.49%), cemeteries (0.41%), and other functions (6.71%). The inhabitants 
in Taro Village include 10,084 people and Sebatu Village has 9,064 people with some 99.66% of 
villagers embracing the Hindu religion with 0.03% Moslem and 0.31% Christian. The livelihood of 
villagers is in agriculture (23.88%), cattle (5.53%), trades (14.39%), industries (37.09%), transport 
(2.24%), finance (1.19%) and services (15.68%). 
Table 6.18: Land use function in Taro and Sebatu villages 
 
Source: Badan Pusat Statistik Kabupaten Gianyar, 2010, and 2011. 
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Figure 6.34: Distribution Map of the Indigenous Villages in Gianyar Regency 
Source: Peraturan Daerah No.16 Tahun 2009 Tentang Rencana Tata Ruang Wilayah Provinsi Bali 2009-
2029 and processed. 
 
Figure 6.35: Village temple in Taro Village  
Source: Author, 2012. 
Figure 6.36: Taro Village scenery  
Source: Author, 2012. 
 
6.2.7 Distribution of the Bali Aga Villages in Badung Regency  
a. The Potency of Badung Regency  
Badung Regency is bordered by Buleleng Regency to the north; Bangli and Gianyar regencies and 
Denpasar City to the east; the Indonesian Ocean to the south; and Tabanan Regency to the west. 
This Regency has a total area of 418.52 km² or about 7.43% of Bali Island. Badung Regency is 
divided into 6 sub-districts and 62 villages or urban villages. Petang Sub-District is the largest area 
(115 km²) and Kuta sub-district is the smallest area of 17.52 km² in Badung Regency (Table 6.19). 
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As a region, Badung Regency has a similar climate with two seasons, dry and rainy. The 
ƚĞŵƉĞƌĂƚƵƌĞƌĂŶŐĞƐϮϰ͘ϵ϶- ϯϮ͘ϯ϶ĂŶĚŚƵŵŝĚŝƚǇƌĂŶŐĞƐϴϭй- 86%. 
Table 6.19: Total Area in each sub-district in Badung Regency 
 
Source: Statistic Board of Badung Regency, Badung Dalam Angka 2011 and processed. 
 
Figure 6.37: Map of Badung Regency 
Source: Statistic Board of Badung Regency, 
Badung Dalam Angka 2011. 
 
Figure 6.38: The Mengwi temple as part of 
Mengwi Palace in Mengwi Sub-dstrict, Badung 
Regency. 
Source: Author documentation, 2009. 
Based on its land use function, land in Badung Regency is used for agriculture (24.5%), non-
agricultural land (43.13%), housing and buildings (18.97%), state forests (3.38%) and other 
purposes (9.95%). The Table 6.20 depicts the distribution of land use in each sub-district. Petang, 
Mengwi and Abiansemal sub-districts are agricultural in comparison to Kuta, Kuta Utara and Kuta 
Selatan sub-districts that host tourism concentrations. In addition, Kuta Selatan has the highest 
Kuta Selatan Kuta
Kuta Utara Mengwi
Abiansemal
Petang
101.13
17.52 33.86 82.00 69.01 115.00
Sub-District's Total Area in Badung Regency
Total Area (km2)
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density of non-agricultural land uses mostly involving housing and commercial buildings. The 
population in Badung Regency includes at 393,020 people in 2010 with a growth rate of 1.12%. 
The population distribution in each sub-district is about 108,906 people or 27.71% in Megwi, 
82,171 people or 20.91% in Abiansemal, 71,716 people or 18.25% in Kuta Selatan, 61,926 people 
or 15.76% in Kuta Utara, 39,809 people 10.13% in Kuta with a density of 2,272 per km², and 
28,492 people or 7.25% in Petang hosting the lowest density of 248 per km². 
Table 6.20: The Land Use Function in Badung Regency 
 
Source: Statistic Board of Badung Regency, Badung Dalam Angka 2011 and processed. 
 
These people are involved in mostly commerce, hotels and restaurants (28.51%), agriculture 
(24.49%), building (15.58%), social services (15.14), and other livelihoods under 10% (see Table 
6.21). 
Table 6.21: The Livelihood’s Percentage in Badung Regency 
 
Source: Statistic Board of Badung Regency, Badung Dalam Angka 2011 and processed. 
 
b. The Indigenous Villages in Badung Regency  
There are two Bali Aga villages (Sulangai Village and Pelaga Village) both of which are in Petang 
sub-district situated to the north of the Regency. Sulangai Village has total area of 12.59 km² and 
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Pelaga Village 39.27 km². The land use functions in Pelaga Village cater for dry land or moor 
(tegalan/huma) and settlements, whereas Sulangai Village land use is involves mostly more for 
dry lands, plantations, and rice fields. Total inhabitants in Sulangai Village include 4,192 people 
and in Pelaga Village 5,899 people. Both villages embrace Hinduism with Islam and Buddhism 
being minor. These people work in agriculture (72.20%), cattle (9.3%), plantations (3.14%), trades 
(2.92%), transport (1%), finance (0.81%), services (3.17%) and other livelihoods (6.35%). 
 
Figure 6.39: Distribution Map of the Indigenous Villages in Badung Regency  
Source: Pemerintah Provinsi Bali, 2009 and processed. 
Table 6.22: Land Use functions in the Indigenous Villages in Badung Regency 
 
Source: Statistic Board of Badung Regency, Kecamatan Petang Dalam Angka 2011 and processed. 
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 Figures 6.40: The housing in Kiadan Hamlet, Plaga 
Village. 
Source: Author, 2012 
 
Figures 6.41: Plaza of natah orientation in Kiadan 
Hamlet, Plaga Village. 
Source: Author, 2012 
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 6.3 Case Study Discussion of Indigenous Villages (Desa Adat) in Bali Province 
6.3.1 Field Work in the Bali Aga Villages in Bali Province 
Fieldwork in Bali Aga villages was undertaken in 24 villages in six Regencies (Table 6.23). The 
villages were randomly selected having regard to bureaucratic approval procedures, distance, 
and topographic circumstances in the villages and time available for fieldwork. Selected were 6 
villages in the Karangasem Regency (Timbrah, Tenganan, Bugbug, Sibetan, Seraya and Perasi), 3 
villages in Buleleng Regency (Sidetapa, Julah and Bulian), 11 villages in Bangli Regency (Bayung 
Gede, Pengotan, Penglipuran, Kedisan, Sukawana, Trunyan, Buahan, Sekardadi, Pinggan, Batur 
Selatan and Kintamani), 1 village in Gianyar Regency (Taro Village), 1 village in Badung Regency 
(Pelaga Village), and 2 villages have in Tabanan Regency (Wongaya Gede and Jatiluwih villages). 
Each village has different topographic characteristics although most of them are located in the 
Balinese highlands with some of villages located along the Batur Lake edge including Kedisan, 
Buahan and Trunyan. One village is also located at the foot of Mount Batur being Pinggan Village. 
Table 6.23: List of Indigenous Villages and Date Observed in Field Work in 2012 in Bali Province. 
Regency/ Tot
No. Villages Date Villages Date Villages Date Villages Date Villages Date Villages Date 7
1 Timbrah 12/09/2012 Sidetapa 18/10/2012 Bayung Gede 08/10/2012 Taro 04/10/2012 Pelaga 24/09/2012 Wongaya Gede 21/09/2012
2 Tenganan 22/09/2012 Julah 19/10/2012 Pengotan 02/10/2012 Jatiluwih 21/09/2012
3 Bugbug 14/10/2012 Bulian 09/10/2012 Penglipuran 02/10/2012
4 Sibetan 14/10/2012 Kedisan 26/10/2012
5 Seraya 22/09/2012 Sukawana 12/10/2012
6 Perasi 20/09/2012 Trunyan 26/10/2012
7 Buahan 26/10/2012
8 Sekardadi 10/10/2012
9 Pinggan 12/10/2012
10 Batur Selatan 10/10/2012
11 Kintamani 04/10/2012
observed 6 3 11 1 1 2 24
Gianyar Badung TabananKarangasem Buleleng Bangli
Source: Author, 2014. 
1. Inhabitants and Religions 
Based on statistic of each sub-district, the village populations range between 1,607 people up to 
10,084 people. 98.64% of the villagers embrace Hindu religion, and 1% of the villagers embrace 
Islam in some villages. Few villagers adhere for Buddhism (0.24%), Christianity (0.07%), and 
Catholicism (0.04%). This demonstrates that the villagers still can serve their traditions and Hindu 
religion that has been inherited from their ancestral descendants. 
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 The presence of Islam has observed by Hauser-^ĐŚೂƵďůŝŶ;ϮϬϬϰͿĐŽŶĐůƵĚŝŶŐƚŚĂƚ/ƐůĂŵĂƌƌŝǀĞĚĂƐ
a consequences of inter-maritime trade in Julah Village located on the northern coast of Bali 
Island, and this arrival is also mentioned in the inscription of Sembiran A IV dated saka 987 (AD 
1065). According to Hauser-^ĐŚೂƵďůŝŶ ;ϮϬϬϰͿ ƚŚĞǁŽƌĚ͞pasisi” means as “coast” or “littoral”. 
Sembiran Village neighbours to Julah Village and has a close relationship because of past trading 
activities. From Table 6.24 can be seen Islam numbers (8.79%) as being quite significant in Julah 
Village. Other religious concentrations can be observed in Kintamani Village where there are 
Moslem (9.95%) and Buddhist (3.26%). From Balinese history, Kintamani was influenced by China 
as evidenced in Kintamani’s name that is derived from Mandarin Cintamani. The existence of 
Islam demonstrates the role that Moslems have undertaken commencing during the Kingdom 
era. The existence of these religions is also evidenced in the existance of cemeteries for each of 
religions in one location. Interestingly, the graveyards for these three religions have not 
increased, but still occupy same area in total (interview to Perbekel Desa/village leader of 
Kintamani Village, I Putu Dulur Adnyana, 2012). Kintamani is a famous tourism destination on Bali 
Island with Batur Mountain and Lake Batur in the foreground of the village providing natural 
scenery Kintamani. 
 
Figure 6.42: Map of the Bali Aga Villages Observed  
Source: Google Earth and processed, 2014. 
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Table 6.24: Numbers of Population Religion in the Villages Observed in Bali Province 
Inhabitant Household Density 
(per km2)
Hindu Moslem Buddhist Christian Catholic
Bugbug 10077 2573 1136 10008 48 4 10 7
Pertima 5783 1761 722 5783
Seraya 9044 2133 647 9036 5 3
Bebandem Sibetan 8644 2186 950 8641 3
Manggis Tenganan 4018 1334 422 4018
Banjar Sidatapa 5315 1685 5290 25
Tejakula Julah 4393 1170 4007 386
Kubutambahan Bulian 4115 749 4076 5 34
Bangli Pengotan 3846 924 501 3840 6
Bangli Penglipuran 3632 1153 822 3614 18
Kintamani Bayung Gede 2123 551 207 2123
Kintamani Kedisan 1740 662 148 1712 28
Kintamani Sukawana 4559 1440 136 4544 15
Kintamani Trunyan 2638 756 134 2638
Kintamani Buahan 1722 406 121 1706 16
Kintamani Sekardadi 1607 537 191 1607
Kintamani Pinggan 1673 478 101 1673
Kintamani Batur Selatan 5179 1646 374 5171 8
Kintamani Kintamani 5425 1366 359 4708 540 177
Gianyar Tegallalang Taro 10084 2020 782 9868 57
Badung Petang Pelaga 5899 1672 150 5836 7 56
Penebel Wongaya Gede 3665 810 121 3672 3
Penebel Jatiluwih 2680 811 120 2680
98.64 1.00 0.24 0.07 0.04
Regency Sub-District Villages
%
Karangasem
Karangasem
Buleleng
Bangli
Tabanan 
ReligionPopulation
Source: Statistic Board each sub-district (2020, 2011, 2012) and processed, 2014 
Table 6.25: The Religion Percentage in the Villages’ Observed 
 
Source: Statistic Board each sub-district (2020, 2011, 2012) and abridged by the author, 2014 
2. The Land Uses and Livelihoods in Bali Aga Villages Observed 
Land use functions in the villages are various. The Indigenous villages (Bali Aga) are located 
mostly from 800 to 1700 meters high above the sea level (Figure 6.43) and making it difficult to 
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 undertake wet rice crop production (Reuter, 2002b) as can be seen from the land uses of villages 
observed (Table 6.26). Most land use functions of these villages are dry land farming (36.61%) 
and plantations (17.01%). Only a few villages have rice wetlands (7.65%) including Bugbug, 
Pertima, Sibetan, Tenganan, Taro, Pelaga, Wongaya Gede and Jatiluwih villages. This is due to the 
location of most Bali Aga villages in the highlands and mountains. The settlement function 
occupies approximately 8.87% of all Indigenous total areas, and other functions in villages 
significantly higher comprise approximately 28.54% of the village land. The cemetery function is 
only 0.21% of the village land use, and this due to the tradition of the ngaben ceremony that does 
not require accretion of the graveyard provision (Yudantini, 2012). It can be ascertained that 
Balinese urban and rural planning has never been predicted for graveyard expansion especially 
in the desa adat (traditional villages) in Bali. This is a uniqueness of urban and rural planning in 
Bali Province.  
The land use function is associated to the livelihood of the villager (Table 6.27). It can be seen 
from the land use functions that most land functions as dry land, plantations and rice fields where 
villagers work in both of agriculture fields (41.29%) and plantations (11.73%). Other functions are 
related to the villager livelihood mainly in industry (19.04%), services (8.03), trade, transport 
(1.23%), finance (0.59%) and other jobs (1.18%). 
Table 6.26: The land Uses in the Villages Observed in Bali Province 
Area (km2) Ricefield Dry land Plantation Settlement Cemetery Fishpond State Forest Other
Bugbug 8.87 129.73 30.36 340 64.87 3 - - 318.9
Pertima (Perasi, 
Timbrah, Asak) 8.01 294.14 24.66 355 31.61 4 - - 91.34
Seraya 13.98 282.35 714 43.15 10 - - 348.75
Bebandem Sibetan 9.32 69.52 384.77 301 14.24 3.5 - - 158.97
Manggis Tenganan 9.52 201.3 46 521.71 19 5 - - 159
Banjar Sidatapa 8.45 - 211 522 35 3 - - 74
Tejakula Julah 4.71 - 226 153 74 1 - - 16
Kubutambahan Bulian 7.17 3 544 69.5 31.5 - - 39
Bangli Pengotan 9.8 - 519.34 356.56 77 2.1 - - 25
Bangli Penglipuran 4.41 - 216 140 45 2 - - 39
Kintamani Bayung Gede 10.24 - 512 210 26 1 - - 275
Kintamani Kedisan 11.75 - 737 6 23 1 - - 407
Kintamani Sukawana 33.61 - 716 641 49 3 - - 1953
Kintamani Trunyan 19.63 - 972 115 36 4 - - 836
Kintamani Buahan 14.23 - 528 25 17 1 - - 852
Kintamani Sekardadi 8.4 - 725 48 25 7 - - 36
Kintamani Pinggan 16.53 - 342 330 23 1 - - 957
Kintamani Batur Selatan 13.86 - 360 100 22 1 - - 904
Kintamani Kintamani 15.13 - 488 98 40 2 - - 885
Gianyar Tegallalang Taro 12.98 231 1130.62 109.59 2.02 - - 90.09
Badung Petang Pelaga 39.27 139 1901 18 1834 6 - - 29
Penebel Wongaya Gede 30.23 619 - - - - - - -
Penebel Jatiluwih 22.33 591 - - - - - - -
332.43 7.65 36.61 17.01 8.87 0.21 0.00 0.00 28.54
Regency Sub-District Villages
%
Land Use (Ha)
Buleleng
Bangli
Tabanan 
Karangasem
Karangasem
Source: Statistic Board each sub-district and processed, 2014 
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Figure 6.43: Topography of Bali Island 
Source: Reuter, 2002. 
There are many crops produced in Bali Aga villages including coconut, durian fruit, tuak (palm 
wine), pineapples, hazelnuts, corn, cloves, mangos, coffee, bamboo, vegetables, etc. Each village 
also has livestock including cows, goats, pigs, chickens, and ducks. In Taro Village, white buffaloes 
are sacred and people must maintain them carefully as being integral to their caste.  
One aspect of the cultural landscape, determined by UNESCO for its World Heritage listing is the 
subak irrigation system to which most Indigenous villages adopt in their agricultural system as a 
manifestation of the Tri Hita Karana philosophy. There are five areas that have been selected by 
UNESCO; i.e. supreme Water Temple Pura Ulun Danu Batur, Lake Batur, Subak Landscape of 
Pakerisan Watershed, Subak Landscape of Catur Angga Batukaru, and Royal Temple Pura Taman 
Ayun (Figure 6.44). The subak irrigation system was selected because the agricultural areas still 
farmed sustainably by villagers. Jatiluwih rice terraces, one of the subak landscape of Catur 
Angga Batukaru, was internationally selected by UNESCO as one the best traditional irrigation 
exemplars of subak that implements the Tri Hita Karana philosophy (UNESCO, 2012).  
In Bayung Gede Village, gaga rice is a sacred crop production that is celebrated from seed until 
harvest using traditional ceremonies. In Sibetan Village, the famous salak (thorny palm) fruit 
production is undertaken. The salak fruit has been used to produce wine, ans there is a 
community group for wine salak in the Sibetan village.  
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 Figure 6.44: Map of Cultural Landscapes of Bali Province by UNESCO, 2012. 
Source: http://whc.unesco.org/en/list/1194/multiple=1&unique_number=1836, Retrieved 28 July 2015, 
5:24 PM 
There is a special fabric weaver that can be found in Tenganan Villages, where it is known for 
itsGeringsing fabric. This fabric is believed to be a misfortune repellent. Usually a villager uses 
the Geringsing fabric for the traditional ceremony of Ngusaba Desa in the village that is worn by 
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both male and female, children and elders. A bamboo weaver is known in Sidetapa Village as folk 
craftman. 
Table 6.27: The Villages’ Livelihood Percentage  
 
Source: Statistic Board each sub-district, 2011. 
6.3.2 The History of the Bali Aga Villages Observed 
The existence of Bali Aga villages have been written about in several inscriptions and evidenced
in archaeological excavations including sarcophagii, bronze artifacts, metal, etc. (Hauser-
Schäublin, 2004). Oral chronicles from elders in the Bali Aga villages also provide reliable sources 
of the Bali Aga presence enabling a differentiation of the Bali Aga or the origin of Balinese people, 
from the Majapahit Kingdom period. It is now broadly known that the Bali Aga is a living culture 
not affected by Majapahit influences. However in the early century, scholarsconcluded that the 
Bali Agawere influenced by the Majapahit era. Hauser-^ĐŚೂƵďůŝŶ ƐƚĂƚĞs that van Bloemen 
Waanders (1859) described the Bali Aga as descending from the Mahapahit Kingdom (Hauser-
Schäublin, 2004, p. 29; Waanders, 1859). 
P.L. van Bloemen Waanders (1859), a colonial official, was among the first to point out the cultural 
particularities of some mountain villages (Sembiran, Cempaka, Sidatapa) within Buleleng district. 
He described their inhabitant as the aboriginal inhabitants of Bali, a classification used by those 
Balinese who proudly considered themselves descendants of the East-Javanese kingdom of 
Majapahit and their nobles who fled to Bali after the advent of Islam there in the sixteenth century. 
However, Goris (1929) argues that the Bali Aga were not affected by Majapahit Kingdom 
influences. His thoughts are focused upon the ritual activities of the Bali Aga that were not 
influenced by the priest’s of the Majapahit. Goris describes the Bali Aga as “non-Javanized Hindu-
Balinese” (Goris, 1929; Hauser-Schäublin, 2004, p. 30).  
In the following decades, travelers as well as colonial officials confirmed what earlier 
administrators and scholars had written about these aboriginal villages. Roelof Goris suggested hat 
with respect to their ritual practices, the Bali Aga should be not be called pre-Hindu Balinese but 
“non-Javanized Hindu-Balinese,” since their ritual practices were not influenced by the religion of 
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the priests and nobles who had fled from Majapahit. These elite refugees settled in the fertile 
southern plains and established there new royal and artistic centers-the Bali romanticized by 
colonial officials, tourists, and anthropologists. 
The oldest Balinese empire was the Singha Mandhawa Kingdom and it is believed to be the basis 
of the origins of Balinese history. All inscriptions that have the Singha Mandhawa stamp are 
scattered in villages in Bangli region. Some inscriptions mention the name of king “Sang ratu Sri 
Ugracena”. The empire of Singha Mandhawa issued 16 inscriptions that date from Caka 804 (AD 
882) to Caka 888 (AD 966) of which 7 of the 16 inscriptions do not mention the king’s name 
whereas 9 inscriptions mention the king’s name as Sri Ugracena. Several inscriptions were issued 
by the kingdom of Singha Mandhawa that does not mention the name of the king. These 
inscriptions include Sukawana (Caka 804/AD 882), Bebetin AI (Caka 818/AD 896), Gobleg Pura 
Desa I (Caka 836/AD 914), Tunyan AI (Caka 813/AD 891 and Caka 833/AD 911), Trunyan B (Caka 
833/AD 911), Pura Kehen Bangli and Anggasari (without years) (Ardika, 2009; Goris, 1954; Parma, 
2012). Ardika (2009) has expressed that the first inscription mention about the return of the holy 
function of ulan; similar to sacred buildings in the Citamani hill, that now is known as Kintamani. 
Pringle (2004, p. 11) believes that “there is no evidence that the ancestor of the Bali Aga arrived 
on the island earlier than other Balinese.” 
The history of Bali Aga villages has been written about in several inscriptions, wherein village’ 
names were mentioned and issued by the king who ruled during that period. According to the 
inscription year, Indigenous village mentioned in year 783 was Sidatapa Village. Some villages 
mentioned in the inscription year 882 include Pengotan, Bayung Gede, Trunyan, Batur Selatan 
and Kintamani. Julah Village was mentioned in the inscription year 923, and Kedisan and Buahan’ 
the adjacent villages, were mentioned in the epigraph year 994. The villages of Bugbug, Seraya, 
Sibetan, Sukawana, Sekardadi and Pinggan were mentioned in inscriptions after the year 1000.  
Table 6.28: The Villages’ Year of Inscription  
 
Source: Each Village history documentation, literature, and interview 2012. 
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 Table 6.29: The Bali Aga village’s History 
 
Villages The Village's History
Bugbug The history is written on an inscription year 1181 (1103 Caka ), Bugbug's name had been written. Its came from buug  (swamp), then pacebugbug (fall down).
Pertima Timbrah Village history is written on Pelupi  (traditional rules), inhabited by four Pauman  (village's member): Pauman Desa, Pauman Lambuan, Puman Manak 
Yeh, and Pauman Beji. Timbrah Village called by Batan Nyuh Village other Petimah Sari Village.
Seraya Year 1340, the name of Seraya village was mentioned in the Bedahulu King's history.
Sibetan Year 1608 King I Gusti Mantu named the Desa Kanvara Giri as Sibetan Village, where his grandmother hide from siege of Dalem Gelgel military.
Tenganan Mayadenawa a king's warth was killed, then Bedahulu/Peneges societies represented offering of Onceswara's white horse, but it disappeared. It's stench 
wafted between Bukit Kangin and Bukit Kauh hills and this was as a boundary of  Tenganan Village.
Sidatapa Sidetapa Village established in 10th Century, written in the inscription year 783
Julah There are around 20 bronze inscriptions in Julah Village, which classified into 6 categories i.e. Period of Ugrasena Queen (year 923/844 Caka ), Tabanendra 
Warmadewa King (year 955), Janasdhu Warmadewa King (year 975/897 Caka ), Sang Ajnadewi Queen (year 1016), Anak Wungsu King (year 1065/987 Caka ), 
and Jaya Pangus King (year 1181). 
Bulian There are two inscriptions i.e: Bulian A and Bulian B. Other inscriptions are stones/statues in Plekemong Temple, Banyubuah hamlet and palm leaf's 
inscription stored in Banjar Ental hamlet.
Pengotan Pengotan Village was mention as one of old village in the inscription of year 882 (804 Caka ) which is issued by King of Singhamandhawa Kingdom (placed 
around Penulisan Hill/Munduk Lantang) 
Penglipuran Penglipuran Village is origin of Bayung Gede, approximately established in the 13 Century. The kinship is still extant.
Bayung Gede Bayung Gede village was mention in the inscripstion year 882 (804 Caka ). There was a hamlets inhabitant by 35 householders then they were opened new 
land to built settlement named Bayung Gede. Bayung Gede means bayu gede  (big power to open the forest as a new settlement)
Kedisan The Kedisan Village was mention as one of old village in  inscription of year 994 (916 Caka ) 
Sukawana The Sukawana Village (Usikawana) was mention as one of old village in the inscription of year 1067 (983 Caka ) and year 1300 (1222 Caka ) which is issued by 
Patih Kebo Parud King. Inscription form as a copper slab year 992 (804 Caka ).
Trunyan Trunyan Village was mention as one of old village in the inscription of year 882 (804 Caka ) which is issued by King of Singhamandhawa Kingdom (the oldest 
Bali Kuno King, placed around Penulisan Hill/Munduk Lantang) 
Buahan Year 994 (916 Caka ) on inscription of Babad Bali Agung, Buahan inscription written that there were 8 vice regents, one of them was Kibuahan who rebelled, 
he wanted to preserve all temples surrounding the Batur Lake.
Sekardadi The origin village name was Soma Kangin Village. It changes into Sekardadi which derived from words sekar  and nadi.  Sekar  means flower, nadi  means 
change. During the reign of Japangus King, there was a obedient servant name Gusti Wayan. He was asked by the king to pay the tax to Batur Kingdom. When 
his returning from Batur Kingdom, he passed several villages in Kintamani region, one of them was Soma Kangin Village and his sumpang  (a flower put on 
the head/headband or above ear) fell off in this village. To commemorate Gusti Wayan, the villager were changing the village's name become Sekarnadi 
because the fragrant flower and due to dialect it was become Sekardadi.
Pinggan During the period of King Sri Jaya Pangus Harkajalancana (year 1181-1269), there was a Tionghoa trader surnamed Kang tribe, sailed to East Asia accompanied 
by his daughter Putri Kang Cing Wie. Kang merchant ship destroyed by the storm and they were stranded in Bali and they stayed in Batur region. The king Sri 
Jaya Pangus was fascinated by the beauty of Kang daughter and marry her. As a prove of his love, after the Princess Kang Cing Wie died, he built a temple 
named Pura Dalem Balingkang which believed derive from words Bali + ing  (the first empress) Kang (Kang Princess, the second empress) .
Batur Selatan Batur village was mention in the inscription year 882 (804 Caka ). There are two names of Batur Village according to its history: Batur and Karang Anyar (new 
land).
Kintamani Kintamani Village was mention as one of old village in the inscription of year 882 (804 Caka ) which is issued by King of Singhamandhawa Kingdom (placed 
around Penulisan Hill/Munduk Lantang). Name of Kintamani: Cintamani which influence by China. Buddha monk was assigned by King of Ugrasena to recluse 
in the Kintamani Village.
Taro The journey of Rsi Markandeya priest to the east, from East Java to Bali, followed by 800 people of sectaries were sick because they were not having any 
ceremonies. Then cames for the second accompanied by 400 followers after getting relevation that should planted Pancadatu (five precious metals) in 
Basukian Temple. Thus they were cutting down the forest become a settlement, namely Taro Village which Taro means taru/wood that came from the forest, 
and also it followed by development of the Gunung Raung Temple as a worship to the God by the Bali Aga .
Pelaga After built settlement of Taro Village, the Markandeya priest journey was continue to the north direction and built the villages such as Puakan, Sembiran, 
Cempaga, Sidatapa, Gobleg, Beratan, Tigawasa, Lampu, Batur, Trunyan, Plaga dan other villages  along the highland. 
Wongaya Gede During the Markandeya priest journey was continue to the north direction and built several villages, there was excavation and renovation of temple in Luwur 
Watukaru Temple which built in the 4th Century, and Wongaya Gede was previouslnya named Tuka. Other historical evidence, in year 1800 Panji Sakti King 
from Den Bukit Buleleng was expand his authority to the South through the Wongaya Gede Village. However the expand authority failed because the 
Wongaya Gede villager was combat the attack. In 1906 there was battle between Wongaya Gede to compagnie army in Tuakilang Village in Tabanan Regency, 
known as Balikan Wongaya and phisic revolution in 1945 between Wongaya Gede and NICA army that wanted to re-power in Indonesia.
Jatiluwih The name of jatiluwih believed from the stories that derived from the words Jaton  and Luwih  mean fetish and prosperity. It has been found an ancient 
animal in the village cemetery, the bird called  Jatayu, and it changes in sound become Jaton Ayu , it also means luwih  or good/prosperity.  
Source: Each Village history’s documentation, and interviews, 2012. 
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 6.3.3 Social Culture of the Bali Aga Villages Observed 
The culture and traditions of Indigenous villages consist of village annual celebration ceremonied 
or festivals called ngusaba desa, the ulu apad system of village governance, traditional weddings, 
funerals and traditional cremation of the ngaben ceremony, and other traditions and social 
activities. 
The Ngusaba Desa (Traditional Meeting Ceremony) 
Every village commemorates an annual celebration ceremony called the ngusaba desa2. Ngusaba 
desa is mostly held in the village temple (Pura Bale Agung) or temple of the pavilion (Reuter, 
2002b) on during the full moon day called purnama. The ceremony serves as a thanksgiving to 
the Gods as the creator of the prosperity of the village. The village performs traditional dances 
and music, followed by traditional war that uses pandanus leafs and banana leaf midribs as 
weapons and some villagers dress up with banana leafs. As an example, Bugbug Village celebrates 
the ngusaba desa, called the tetebaan ceremony, and it is held in their Bale Agung Temple. 
Tenganan Village conducts the ngusaba desa during the fifth full moon and performs the 
traditional pandanus war in the village plaza or natah. The traditional music of selonding is played 
during the ceremony. Timbrah Village uses sumbu for thanks giving to the God and as a dedication 
to the village meaning that they have completed their aegis to the village. Thus they can continue 
other ceremonies such as tooth filing as well as weddings. A Sumbu is a bamboo stick decorated 
by coconut leaves (1600 leaves); palm leaves (120 buds), wood birds (5 pieces), and puppet palm 
leaves. The sumbu is offered only once in a lifetime to a family who has daughters. During the 
ngusaba festival, every householder offers a suckling pig to the ceremony. This is known as 
ngusaba guling. 
The Julah Village celebrates three types of ngusaba: Ngusaba Manggung is held on Sasih3 Kasa, 
Ngusaba Dangsil is held on Sasih Karo, and Ngusaba Odalan is held on Sasih Katiga. 
2Ngusaba Desa is derived from the word utsawa, in the Balinese language usahabha or ngusaba or pangusabhan 
which has double meanings, which is derived from the word sabha means meeting or conference, utsawa (usabha) 
means party or banquet. Meanwhile desa means a village or region. Ngusaba desa means meeting of deities in the 
Bale Agung of traditional village (desa pakraman/desa adat). Source: I Gst Ngurah Putra (Pengurus PHDI 
Kecamatan Baturiti, Tabanan Regency), http://www.balipost.co.id/balipostcetak/2005/10/12/bd1.htm, Retrieved 
21 April 2015, 5:40 PM. 
3Sasih is Balinese Calendar which means month. In Balinese Calendar also contains of 12 months a year that based 
on the constellation calculation in accordance with the solar year (Kebudayaan, 2014) . The sasih is start from 21 
March as following: Kadasa (March-April), Jiyestha (April-May), Sadha (May-June), Kasa (June-July), Karo (July-
August), Katiga (August-September), Kapat (September-October), Kelima (October-November), Kenem (November-
December), Kepitu (December-January), Kewulu (January-February), and Kasanga (February-March). 
http://www.hindubali.org, http://umaseh.com, https://www.facebook.com/hindubali, Retrieved 20 April 2015, 
8:06 PM. 
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The term Pura Bale Agung (‘temple of the great pavilion’) is the common designation for a type of 
temple found in all Balinese villages. In the highlands the temple is also frequently referred to as 
Pura Desa, and sometimes forms a single complex together with the Pura Puseh. Pura Bale Agung 
is somewhat of a misnomer in relation to the design of mountain village temples. Additional ‘great’ 
(agung) or ‘long’ (lantang/dawa) pavilions (bale) can also be found in the Pura Puseh, Pura Dalem, 
or other Bali Aga village temples, where they similarly serve as meeting houses (Reuter, 2002b, p. 
59). 
 
Figure 6.45: Pandanus War in Tenganan Village in 
the 1980s. 
Source: Muller, 2011.
 
Figure 6.46 Pandanus War in Tenganan Village in 
2008. 
Source: Author documentation, 2008. 
The Ulu Apad System  
Ulu apad is an original governance system of the Indigenous villages being “a council of elders” 
(Reuter, 2002b) that is headed by jero kabayan who has a duty to make the village’s decisions 
having regard to their traditions. Jero kabayan is senior priest who supervises the village temple 
festivals. Every villager can be a jero kabayan if he and his wife live long enough and they are not 
evicted for infraction of village rules (Lansing, 1983). This ulu apad system explained by Reuter 
(2002, p. 31) called karma desa ulu apad, comprises a significant council in Bali Aga villages: 
Among the characteristic features of the common cultural heritage maintained by the people of 
highland Bali, none bears greater significance than the unique of their local organization. As we 
shall discover, the ceremonial, social, and political life of Bali Aga communities revolves around an 
all important ‘council’ or ‘assembly’ of married, land-owning villagers, known as krama desa ulu 
apad. The precedence rank of individual assembly members is articulated and defined by their 
vertical positioning within a highly complex spatio-temporal order. The assembly is headed by a 
core group of paired, title-bearing elders and priest leaders, and is laterally divided into two 
symmetrical halves or ‘ceremonial moieties’. 
The seniority of village leadership is explained by Lansing (1983, p.115) as being an important 
institution in Bali Aga villages where krama (“honored village elders”) refers to “all married 
couples belong”. The word krama, taken from the Inscription of the early Indic period (19th to 
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 20th centuries), is derived from the wordsRa Ama or krama meaning “honored elders”. Each 
village will has different numbers of ulu apad members. 
In Sukawana Village, the ulu apad system is called keraman tiga likur or keraman telulikur which 
imply the amount of ulu apad members; there are 23 people (twenty-three/highest ranking 
householders) (Reuter, 2002b). In Sidetapa Village, the ulu apad system contains 8 positions; the 
first number is the highest position followed by the next lowest position. If the highest position 
member dies or is sick or isgetting old, that individual will be automatically replaced by the next 
position under his position, or told as ‘term of push to the top’ (nyorog menek) and also called 
ulu apad.  
In Julah Village, before the 1975, the village leader was called prajurit or bapa prajurit. This was 
the highest leader that ruled village. In the ulu apad system, Julah village has a jero kubayan as 
the highest position led by 2 people (left and right positions); jero bau (2 people); jero pengemen 
(6 people); kramaluan; krama tengah; and krama teben. In Sekardadi Village, the ulu apad 
member consists of 16 people whom comprise of jero kubayan (2 people), jero bau (2 people), 
jero guru (4 people), and saih teben (8 people). Jero kubayan, jero bau and jero guru are called 
by saih kutus meaning 8 people at the top with an additional 8 people of saih teben in the lower 
position responsible for the complementary of the ceremony or ngancengin wali. Bulian Village, 
as an old village called desa negak or linggih, meaning traditional, has 6 members in their ulu 
apad system: wayah (2 people), bahu/bau (2 people), and krama (2 people). Wayah is the highest 
position as priest; he can manage all ceremonies in the village and can serve as a witness. The 
bau can delegate the wayah task if the wayah unavailable from his responsibility for certain 
reason (see Table 6.30).  
In Kintamani Village, there are 67people of ulu apad membership in their clan system for village 
management. These eight clans of the management start from the highest to the lower position, 
i.e. jero mucuk bayan, jero bayan kiwa, jero bayan tengen, jero bayan bahu (as a vice or 
representative), jero bayan singgukan (as a clerk), jero bayan penakawan (as a treasurer), 
penembelasan teben, and prajuru adat (consists of bendesa, secretary, baga-baga/petajuh or the 
head section for parahyangan, palemahan and pawongan). In Sibetan Village the ulu apad 
system comprises ajero desa, a kebayan, a nyarikan, a jero saing, and a jerotaking. Jero desa 
contains 17 people who are responsible in village meetings (paruman) and adat or tradition 
issues such as to implement ceremonies in the Sibetan village including melasti, ngusaba sri 
(annually), ngusaba daha, ngusaba gentuh, ngusaba dangsil, and ngusaba kabayan (held every 
20 years). 
In Bayung Gede Village, the adat system is lead by jero kabayan. He is responsible to manage the 
ritual of village including marriage ceremonies, building shrines, and all ceremonies are carried 
out and implemented by jero kabayan. In Bayung Gede village, the jero kabayan and teruna/deha 
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 (the youths) have the same level of significance in village ceremonies. During the funeral system 
or biye tanam, the youths also decide the biye tanam ceremony. In this case, if the jero kabayan 
unavailable, he is replaced by the youth implementthe ceremony. Penglipuran Village, divided 
from Bayung Gede Village in the 13th Century, has a kinship system to Bayung Gede Village. The 
adat of ulu apad system of Bayung Gede is still implemented in Penglipuran Village. It has 
similarities in its religious order and also adopts the spatial planning of Bayung Gede. 
Table 6.30: The ulu apad system in Bali Aga villages  
 
No Bali Aga  Vilalges Village Governance No Bali Aga  Vilalges Village Governance
1 Bugbug Ulu Apad system 13 Kedisan Ulu Apad System
2 Timbrah Perbekel/traditional system Ulu Apad , 
Administrative sytem
14 Sukawana Ulu Apad system (23 person)
3 Perasi Ulu Apad system 15 Trunyan Ulu Apad  system
4 Seraya Ulu Apad  system 16 Buahan Ulu Apad system
5 Sibetan Ulu Adat : Jero Desa, Kebayan, Nyarikan, 
Jero Saing , & Jero Taking
17 Sekardadi Ulu Apad System (16 people)
6 Tenganan Perbekel/traditional system Ulu Apad , 
Administrative sytem
18 Pinggan Ulu Apad  System
7 Sidatapa Ulu Apad  system (8 person) 19 Batur Selatan Ulu Apad  system (Jero Gede)
8 Julah Ulu Apad  system 20 Kintamani
Ulu Apad  system: Jero Bayan  (highest 
traditional leadership's clan): 67 persons
9 Bulian Ulu Apad  system (wayah  (2 people), 
Bahu/Bau  (2 people), Krama  (2 people))
21 Taro Ulu Apad  System
10 Pengotan Ulu Apad System 22 Pelaga Ulu Apad  System
11 Penglipuran Ulu Apad System (adopted from Bayung 
Gede since 13th C)
23 Wongaya Gede Ulu Apad System
12 Bayung Gede Ulu Apad  System 24 Jatiluwih Ulu Apad System
Source: Interviews, 2012 and some references. 
The Traditional Wedding  
Every village has their own traditional wedding ceremony although most villages whom 
implement wedding ceremony tend to makeit private. Each householder arranges their son’s 
wedding ceremony as occurs in in Kedisan Village and Kintamani Village. The Bali Aga villages, 
however, still implement traditional rules of the wedding ceremony. Bayung Gede Village 
implements both traditional and modern rules of wedding ceremony. The traditional rule 
involves using two cows as a respectful offer, but in contemporary Bali the use of cows can be 
substituted by amounts of money. There are two systems wedding in Sukawana Village; marriage 
and elopment. Trunyan Village has a wedding rule that does not allow villagers to undertake 
polygamy in the marriage system.  
There are three wedding stages called utama/main, madya/middle, and nista/lowest known in 
Sekardadi and Batur Selatan villages. The term of nawur kelaci is embraced in Sekardadi, 
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 Sukawana and Bulian villages. The people in Bulian Village use three cows for mayah/nawur 
kelaci. Sekardadi Village obligates to new married couples to do nawur kelaci in the Bale Agung 
Temple, but nowadays this has been changed to the use of two red chickens (ayam biying). The 
tradition of nawur/mayah kelaci discussed by Reuter (2002, p.106 and 107), as payment in the 
marriage system in Bali Aga villages is manifested in the form of small offerings or sacrificial 
animals:  
Finally, when newly married couples first participate in a festival (piodalan) held at the Pura Bale 
Agung, they must deliver a small offering called atos kelaci. 
In some village, kelaci is the term used for the first payment (of a sacrificial animal) to the village 
at the time of marriage rather than the second payment. The etymology of the word is uncertain. 
In Old Javanese kelaci means ‘spoon’, kela aci ‘cooked offering’, and kala aci ‘a time for offerings’. 
In Sukawana kelaci refers to a small payment to the village that is not explicitly connected with 
marriage. It is paid no later than when a person becomes a kubayan. 
There are three ceremonies applied as part of wedding ceremony in Pinggan Village including the 
biyekala ceremony, a ceremony in the family temple, and a pekandelan ceremony in the Bale 
Agung Temple. Pengotan Village organizes mass weddings of which around 40 couples attended 
a mass wedding ceremony in 2012. Usually a mass wedding held during sasih kapat (the fourth 
month of Balinese Calendar) and sasih kadasa (the tenth month of Balinese Calendar). 
Funeral and Traditional Cremation of Ngaben Ceremony 
Bali Aga village differentiates funeral and cremation systemsto those that occur in the south of 
Bali Island. Although they undertake the same cremation ceremony, Bali Aga villages do not burn 
corpses. This is a unique Bali Aga tradition of cremation. The prehistoric burial patterns described 
by Marini Drawatik, according to R.P. Soejono, involve four main patterns of burial system as 
follows (Hauser-Schaublin & Ardika, 2008): 
1. The primary burial can be classified into the burial without any container, and the burial with 
permanent container such as a jar, a stone room, dolmen or sarcophagus in which the corpse was 
placed. 
2. In the secondary burial all of parts of the bonds were buries with or without containers such a jar 
or sarcophagi. The bones were not anatomically placed, but looked mixed or incomplete; however 
they showed a particular pattern. 
3. A mixed burial system consisted of both primary and secondary burials. 
4. In an open burial system the corpse was exposed on the ground at a particular area as ac at cliffs, 
cave walls, big stones, and big trees and so on. The open burial was usually followed by a selective 
one in which half the bones were buried under the ground or were put in a particular container as 
can be seen at Toala (South Sulawesi) and Trunyan Village (Central Bali). 
Based on the prehistoric burial pattern, Trunyan Village has as unique burial system inherited 
until current time that involves an open air burial system or ‘primitive sky burial system’ (Reuter, 
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 2002) involving eleven lines for corpse burial that are fenced by triangle bamboo called ancak 
saji: 
The funeral of a jero kubayan, bau or salain follows burial practices similar to those which 
have given the village of Trunyan its dubious fame. The body is not covered with earth 
but exposed, though protected from scavenging animals by a bamboo fence (ancak saji). 
Traditionally, the body was placed on the ground on a leveled patch. As a concession to 
government regulations a ‘grave’ is nowadays made by some families. Nevertheless, the 
grave is left open, with the ancak saji covering the opening (Reuter, 2002, page 80). 
Other Bali Aga villages undertake the cremation system through a burial system. They burn 
symbols of spirit not corpses whereas in south Bali cremation of corpses is called ngaben. 
Commonly the cremation system in a Bali Aga village is termed biye tanam (burial system). Some 
Bali Aga villages also hold mass cremations such as in Sidatapa Village, Kedisan Village, Batur 
Selatan Village, Wongaya Gede Village, and Jati Luwih Village (see Table 6.31).  
 
Figure 6. 47: The skull can be seen in the open 
burial in Trunyan Village and maggots have 
function in the decaying of the corpse. 
Source: Author, 2012. 
 
Figure 6. 48: The corpses are also equipped by 
belonging such as clothes, sandal, food, and drink as 
last stuffs. 
Source: Author, 2012. 
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 Other Tradition and Social Activities 
Bali Island has a 24 hours off day called ‘silent day’ or nyepi that is celebrated during the sasih 
kasanga or the ninth month of the Balinese traditional calendar that mostly falls in March or 
April. All Balinese people are obligated to celebrate nyepi as a symbol undertake self reflection 
by undertaking four interdicts called brata penyepian; people are not allowed to use fire (amati 
geni), do not have entertainment (amati lelanguan), do not make a journey (amati lelungan), and 
do not to do the work (amati karya). Interestingly, some Bali Aga villages practice two types of 
nyepi; nyepi agama is a common nyepi derived from government regulations and nyepi desa is 
used in the traditions of Bali Aga and the nyepi desa is different to other villages. In Batur Selatan 
village, they do not celebrate the traditional nyepi, because this a village believes that their spirit 
will not prosper in society. 
Villages are tied to the Kahyangan Tiga temple comprisingPuseh, Bale Agung, and Dalem temple. 
In each village there are also other temples that relate to the extended family including pura 
dadia and pura kawitan. Sukawana, as a custodian of traditional gebod domas and also as one of 
bintang danu village (villages surrounding the Batur Lake), has responsibility for the temple of 
Puncak Penulisan as articulated in their statues. Taro Village also has responsibility to manage 
the Pura Agung Raung, as one of the Kahyangan Jagat (universe temple), that is believed to 
duplicate Dieng pasraman or the religious hermitage from East Java. Pinggan Village is strongly 
related to the Pura Dalem Balingkangin Balinese history. Wongaya Gede Village honours the 
maintenance of several temples such as Batu Karu Temple, Petali Temple, Besi Kalung Temple, 
Puncak Kedaton Temple, Batur Selatan Temple, Tamba Waras Temple etc. 
Bali Aga villages are also known for their unique traditional language of Bali. Although similar to 
the generic Bali Language, they have a different dialect and pronunciation. An example for this 
can be found in Bulian Village. The Bali language in Bulian has a slight differentiation that 
distinguishes Bulian Village from other village. In their language, they use ra, ibi, megoh to 
express something implied or participated. The use of the word ra also expresses agreement with 
an opinion or approval. Dibi ade kene ra can be translated into “You got yesterday”. Other unique 
language can also be found in Tigawasa Village (but not included on the list of observations). 
Tigawasa people ask the sentence Ko ka japa? Compared to the common Balinese language is 
Lakar luas kije? which means in Bahasa Indonesia is Mau pergi kemana? That can be translated 
into English as Where are you going? (Interview was during the survey project in 2011). 
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Table 6. 31: The Outline of Culture and Traditions in Bali Aga Villages Observed in 2012
Bali Aga 
Vilalges
Ngusaba Desa Traditional Wedding Funeral & cremation Traditional Nyepi Temples Social & Art Other
1 Bugbug
thanksgiving of tetebaan  ceremony 
and traditional babanas leaf midrib 
war at Bale Agung Temple
burial system for common people 
and cremation for jero (priest)
Tradition's Nyepi and Government's 
Nyepi
2 Timbrah using traditional sumbu
3 Perasi time: Purnama Kapat
 
Kahyangan Tiga Temples, Dang 
Kahyangan (11 temples)
Nyineb wangsa (caste buried)
4 Seraya time: Purnama Kapat cremation
2 Nyepi, when: Tilem Kadasa
Gebug Ende Dance
Seraya people's name 
influenced from India, 
such as Mudrangsi, 
Redam, Brangko, Gunasi, 
Siring etc.
5 Sibetan time: Purnama Kapat at Pura Desa burial system for common people 
and cremation for jero (priest)
Tri Kahyangan Temples (Desa, 
Puseh, Dalem temples)
6 Tenganan
Kasa, Sada. Perform traditional 
Pandanus War (sasih Kalima), 
Selonding traditional music
burial system
Tri Kahyangan: Puseh, Bale 
Agung, Dalem
Selonding traditional music, traditional woven 
fabric of Geringsing
7 Sidatapa -
tend to be a privat, each 
householder will arrange by 
themselves
Mass cremation, 2 system 
cremations: cremation of interment 
and direct cremation of the corpse
Nyineb wangsa (caste buried)
8 Julah
Ngusaba Manggung: Kasa; Ngusaba 
Dangsil: Karo; Ngusaba Odalan: 
katiga
burial system/biye tanam
9 Bulian
Nyangling (purify ritual) by using 
traditional oil that made of coconut 
which have 4 holes in it. 
Perfomance of Gambuh dance
mayah klaci for wedding ceremony 
that bridegroom should offer 
respectfully of three cows to the 
village.
burial system
The oblation (mecaru)  using a bull in 
the Tilem Kaenam. Oblation using a 
female bull in the Tilem Kasanga of 
traditional Balinese calender.
13 of Dadia family temples, and 
19 temples in the village
unique of traditional language
10 Pengotan
Purnama Kaenam: the sacral of 
banana leaf midrib war, baris 
banyol dance, baris babuan dance.
Mass Wedding Ceremony on sasih 
kapat, sasih kadasa (arraound 40 
bride/couples)
subak irrigation system; special ceremony for 
infant twins at Ngusaba Desa by perform Baris 
Banyol dan Baris Babuan dances.
11 Penglipuran
Purnama Kapat, perform Baris 
dance, Rejang dance
Village's rule does not allow 
villagers to do polygamy in the 
marriages.
burial system
Nyepi based on government's rule 
(Parisadha)
Tri Kahyangan Tiga
12 Bayung Gede -
allows modern rule ( cow as an 
offer respecfully can be change by 
amount of money) and tradition 
rule (using 2 cows) of wedding 
ceremony.
burial system/biye tanam Nyepi Government Kahyangan Tiga Temples 
In term of socio culture, Bayung Gede Village is 
conserving and receiving other culture 
especially for (1) Manusa Yadnya (Human's 
Ceremony) is totally using Bali Aga rules; (2) 
Pitra Yadnya (ancestor's ceremony) is receiving 
South Bali influences; and (3) Dewa Yadnya 
(deties's ceremony) is harmony between 
conserving Bali Aga's rule and South Bali 
influeces.
13 Kedisan -
tend to be a privat, each 
householder will arrange it 
themselves
Mass cremation every 3 years, 
burial system/biye tanam
Pura Bale Agung, Pura Puseh, 
Pura Dalem
14 Sukawana
Purnama Kaenam (28 Oct 2012), 
traditional sacral dances (Baris 
dance, sekeha jojor sekeha omang, 
sekeha polisi, sekeha dadap)
2 systems traditional wedding: 
marriage, and eloped burial system/biye tanam Nyepi
Puncak Penulisan (Places statues 
heritage)
Mepawitra/mewinten, naur soroh satakan; 
Sukawana Village as a member of custodian of 
traditional Gebog Domas; Sukawana Village as 
one of bintang danu village (villages surround 
the Batur Lake)
15 Trunyan -
Village's rule does not allow 
villagers to do polygamy in the 
marriages.
open/sky-burial system, max 11 
burials
16 Buahan - time: sasih kapat, kalima, kadasa
time: sasih karo, every 5 years (mass 
Ngaben), burial system/biye tanam
16 temples and Tri Kahyangan 
temples
17 Sekardadi
Ritual Ngungkit at Ngusaba 
Ceremony, which performs sacral 
dancing such as: Jojor Baris, and 
Wayang Wong (traditional Wong 
puppet). 
Wedding stages: utama, madya, 
nista (main, middle, lowest) burial system/biye tanam Kahyangan Tiga Temples
18 Pinggan Purnama Kapat, P.D. Balingkang 
Temple: Purnama Kapat, Kalima
Three ceremonies: biyekala, 
ceremony in family temple and 
ceremony of Pekandelan in Bale 
Agung Temple.
burial system/biye tanam Pura Dalem Balingkang
19 Batur Selatan Purnama Kadasa Wedding stages: utama, madya, 
nista (main, middle, lowest)
Mas cremation of burial system/biye 
tanam
There no celebration of traditional 
Nyepi in Batur Village. It can be trusted 
that will no prosperity in the society.
Sad Kahyangan Temple: Pura Ulun 
Danu Batur, Kahyangan Tiga 
Temples
Baris Dance
20 Kintamani -
tend to be a privat, each 
householder will arrange it 
themselves
burial system/biye tanam 2 Nyepi: Nyepi Adat & Nyepi Agung 22 temples
21 Taro
Ngusaba Desa (annual village 
ceremony) still conserve however 
more adaptive in modern ways.
burial system
Pura Agung Gunung Raung 
Temple as one of Kahyangan Jagat 
temple is duplicating from Dieng 
pasraman (East Java)
Having Bali Safari Elephant Park
22 Pelaga When: Purnama Kalima in Pura 
Puncak Mangu
Kahyangan Tiga Temples each 
hamlet
23 Wongaya Gede - Mass cremation of burial system
Tri Kahyangan Tiga temples, Batu 
Karu Temple, Petali Temple, Besi 
Kalung Temple, Puncak Kedaton 
Temple, Batur Selatan Temple, 
Tamba Waras Temple.
24 Jatiluwih -
burial system, during mass 
cremation ceremony will perform 
baris memedi dance
Source: Author, 2015.
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 6.4 Conclusion of Fieldwork Findings 
In summary, from the research observations, it can be concluded that Indigenous villages in Bali 
approximately about 62 villages but there is still a need to undertake a detailed inventory to 
obtain exact numbers of the Bali Aga villages in Bali Province. This is especially needed because 
the Indigenous villages of Bali Aga are key expressions and representations of Balinese cultural 
heritage including its social, religion, architectural and cultural landscape inconjuction with the 
Balinese ecology. The physical nature of these Indigenous villages involves a cultural landscape 
imbued with a philosophy influenced by environment and people’s behaviour that creates a 
unique tradition and culture.  
In order to understand the Balinese cultural landscape and in particular its Indigenous villages 
one needs to read its history to see how these village were established and to understand how 
these villages manage their customs and traditions. Each village has different practices although 
they embrace the same religion thus making a unique village.  
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 Chapter VII: Traditional Village Case Study in Denpasar City  
 
Figure 7.0: The caturmukha statue in the catuspatha pattern as landmark of Denpasar City. 
Source: Author, 2013. 
7.1 Introduction 
This chapter describes the traditional villages (desa adat or desa pakraman) observed in 
Denpasar City. Many of these villages still maintain their heritage that has been influenced by 
Majapahit Kingdom rules including their socio-culture, traditions, and architecture. The chapter 
provides an insight into Denpasar City, its history, examines several case studies of these 
traditional villages, and analyzes these traditional villages in the context of the cultural landscape 
of Bali.  
Denpasar City is the capital city of Bali Province in Indonesia. The City was established in the pre-
colonial era and as a consequence has witnessed different government systems that have 
impacted upon the City’s appearance. The City’s origins can be traced back to the pre-history era 
and includes layers of the Bali Kuno period, the Majapahit Kingdom Era, followed by the influence 
of European colonizers whom individually and collectively caused changes in the socio-culture 
character of the City. The Indonesian Independence period also resulted in impacts upon the 
structural system of governance and wider development of the City. With recent exponential 
urban growth, Denpasar City is experiencing ribbon development, traffic jams, population 
growth, infrastructure problems, etc., that are negatively impacting upon traditional Balinese 
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 culture and spatial arrangements. As a response, the provincial government has commenced a 
City Transformation Program to reinforce Balinese traditional norms and the values of the Tri 
Hita Karana philosophy that are embedded Balinese’s life and belief systems. Included in this 
Program, are conservation measures that recognize the heritage of the City’s treasures including 
temples, palaces, traditional markets, traditional open yards, colonial architecture, green areas, 
and the river corridor in the middle of the City. 
7.2 The Glance of Denpasar City  
Denpasar City, like other cities in Indonesia, has been affected by global development and 
technology. Historically, the evolution of Denpasar City occurred due to the assimilation of 
culture and mental conceptions of its citizens. This assimilation created the culture of the region, 
the social life of the citizen and their relationships to Balinese space and time. Over successive 
eras, the government system of Denpasar City has been repeatedly restructured, from a capital 
of a kingdom, to an administrative capital, to a capital of a region, to a capital municipality and 
finally now to a City. Denpasar was originally part of the Badung Regency before becoming a City. 
The cross-road pattern of the Kraton, or Catuspatha/Pempatan agung pattern, created the 
centre of the capital during the Kingdom era. The words Catuspatha are stated in Canto 8 of the 
Negarakertagama book or Dasa Warnana by priest Mpu Prapanca (Bappeda, 2011a).  
According to Balinese history, Denpasar Palace was built and reflects these changes of leadership. 
The word ‘Denpasar’ relates to the existence of a banyan (Ficus spp) tree growing in the northern 
corner of the Denpasar market square that was located to the south of Satria Palace. Under the 
banyan tree was the Garden of the Kingdom that was established by the I Gusti Ngurah Gde 
Pemecutan Kingdom. The garden, named Taman Denpasar, or garden in the north of market; 
‘den’ means north and pasar means market. In this area the King built the Denpasar Palace 
following the passing of his father in Badung in 1788. The capital of the Badung Kingdom, formerly 
in the Satria Palace was there upon moved to the Denpasar Palace. The new palace applied the 
catuspatha/pempatan agung pattern or cross-road pattern, as its influence.  
Denpasar City is located between 08 35’31” – 08 44’49” south latitude and 115 10’23” – 115 
16’27” east longitude and is bordered to the north by Megwi Sub-district and Badung Regency; 
to the east by Sukawati Sub-district and Gianyar Regency; to the south by Kuta Sub-district, and 
Badung Regency; and to the west by North Kuta Sub-district and Badung Regency. 
Administratively, Denpasar City has four sub-districts comprising 43 villages and 35 traditional 
villages (desa pakraman). The four sub-districts include East Denpasar (22.31 km²), South 
Denpasar (49.99km²), West Denpasar (24.06 km²), and North Denpasar (31.42 km²). Denpasar 
City’s topography includes an area of 380 ha reclaimed from Serangan Beach. Thus Denpasar City 
has a total area of 127.78 km². The land use of Denpasar City in 2010 comprised rice fields of 
2,632 ha, dry land of 396 ha, settlement of 7,915 ha, plantations of 35 ha, public forests of 75 ha, 
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 state forests of 538 ha, embankments of 5 ha, water ponds of 5 ha and other land use functions 
of 1,177 ha (BPS Kota Denpasar, 2011) . 
Table 7.1: The land Use of Denpasar over 5 Years (2007-2011) (ha) 
2006 2007 2008 2009 2010
1 Agriculture Land
a Paddy Wet Land 2,717 2,717 2,717 2,693 2,632
b Non Paddy Wet Land
- Field (Tegal/Kebun) 396 396 396 396 396
- Grassland 0 0 0 0 0
- Estate Crops 35 35 35 35 35
- Wooded Land 75 75 75 75 75
- Temporary Fullow Land 0 0 0 0 0
- Field (Ladang) 0 0 0 0 0
- Sea Fish Pond 5 5 5 5 5
- Fish Pond 5 5 5 5 5
2 Non-Agriculture Land
- Yard and House Surrounding 7,832 7,832 7,832 7,854 7,915
- State Forest 538 538 538 538 538
- Swamp 0 0 0 0 0
- Others 1,175 1,175 1,175 1,177 1,177
12,778 12,778 12,778 12,778 12,778
Year
Land Use Function No
Total  
Source: BPS, Bali Dalam Angka 2007, 2008, 2009, 2010, 2011 
Table 7.1 shows the changes of the land use in Denpasar City over years 2006 to 2010. The 
function of the land as paddy wet lands decreased significantly by 3.13% over 5 years. In contrast, 
the non-agricultural functions of housing development and other functions increased by 1.06% 
and 0.17% respectively over the same period. 
 
Figure 7.1: Map of Denpasar City in the Bali Province. 
Source: Bali Province Regulation No. 16/2009. 
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Figure 7.2: Denpasar’s Sub-district Map. Source: 
http://www.denpasarkota.go.id/index.php/profil
/1/Peta-Denpasar, retrieved 19 Sept 2014. 
 
Figure 7.3: The land use plan of Denpasar City 
year 2008-2027. Source: 
http://www.denpasarkota.go.id/index.php/profil
/1/Peta-Denpasar, retrieved 19 Sept 2014. 
 
Denpasar City is located on a plain some 0-75 metres above sea level. There are three rivers that 
provide as its water resources (Ayung River, Badung River, and Mati River) and there are several 
creeks (tukad) including Tukad Tebe, Tukad Abianbase, Tukad Loloan, Tukad Ngejung, Tukad 
Punggawa, Tukad Rangda, and Tukad Pekasih. In Western eyes, Denpasar City has two seasons, 
a wet season (rainy season) and a dry season, and each involves about six months. The average 
ƌĂŝŶĨĂůůŝƐϮϯϲ͘ϳŵŵƉĞƌǇĞĂƌǁŝƚŚĂƚĞŵƉĞƌĂƚƵƌĞďĞƚǁĞĞŶϮϱ͘ϳ϶ĂŶĚϮϴ͘Ϯ϶͘,ƵŵŝĚŝƚǇĂǀĞƌĂŐĞƐ
79.4% ranging between 79% and 84%. Denpasar City’s population comprised 788,589 people in 
2010, distributed across the four sub-districts (175,899 people in Denpasar Utara Sub-district; 
229,435 people in Denpasar Barat Sub-district; 138,404 people in Denpasar Timur Sub-district; 
and 244,851 people in Denpasar Selatan Sub-district). The people of Denpasar City are Hindu 
religion (68.37%), Moslem (24.68%), Catholic (2.22%), Protestant (3.13%), Buddhist (1.59%) and 
others (0.02%). The employment structure of Denpasar City comprises farming (0.88%), industry 
(13.94%), electricity, gas and water (0.09%), buildings and construction (4.21%), trade, hotels and 
restaurants (43.26%), transport and communication (8.23%), finance (4.93%) and services 
(24.45%) (BPS Kota Denpasar, 2011). 
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 Bappeda (2011) describes the Denpasar City morphology that formed through its history. Since 
the battle in 1906, many aspects developed in the city including political, social, culture, 
economic, and physical aspects. The city morphology emphasizes physical forms, designs, 
building styles, and land uses. These physical changes can be reviewed through a relationship 
between administration delimitation and the physical boundary of the city. The city of Denpasar 
can be described as ‘non-compact’s form’, because Denpasar City is clearly separated from its 
agriculture area. Denpasar City is also categorized as a ‘fragmented city’ that has a compact form 
in its small scale but has grown up rapidly changing the city structure (Bappeda, 2011). The 
morphology of Denpasar City can be seen in the Figure 7.4.  
Further, as evidenced in Denpasar City’s vision for 2005 to 2010, the intent is the creation of 
Denpasar City as an insightful cultural place that engages with the Balinese harmonies in a 
sustainable manner. This culture places strong emphasis upon youth organizations in each 
hamlet and village including the enhancement of art, and other social activities. This creativity in 
Denpasar can already be witnessed through the existence of 335 art organization units that 
comprise 53 units of sekaa barong, 14 units of wayang kulit, 8 units of baris dance for sacred 
ceremony, 38 units of traditional literary, 50 units of traditional dance studios, and 31 units of 
gender wayang (the music for traditional puppet) (Bappeda, 2011b). In addition, Denpasar City 
as an urban city has been nurturing a mixed or plural society based upon cultural foundations 
that arise as the characteristic of Denpasar City. The City’s therefore have open-mindedness, 
cooperation, and equality as signature characteristics of the multicultural society that draw upon 
culture influenced by the Hindu religion, and enriched by the diversity of the multi-culture, ethnic 
and diversity of the Indonesian nation. This spirit of multi-cultural has created the colors and 
uniqueness of culture to Denpasar City (Bappeda, 2011b; Geriya, 2010). 
 
173 
 
  
Figures 7.4: The Morphology of Denpasar City in 1906, 1930, 1993 and 2010. 
Source: Bappeda, 2011. 
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 7.3 The History of Denpasar City  
The Regional Planning Board (Bappeda) of Denpasar City (2011) has categorized the history of 
Denpasar into three periods the pre-colonial period, the modern era, and the post-modern 
period.  
7.3.1 Denpasar in the Pre-Colonial Period 
1. Badung Kingdom Establishment 
There are several Balinese sources that recite the history of the Badung Kingdom (1350). These 
sources include inscriptions in Blanjong Sanur from the year of 913, the Maospahit temples in 
Gerenceng Hamlet and Tonja Village that were both built in the 14th century. The artifacts of the 
Temple indicate that architecture was used during the period to demonstrate a well-organized 
life. The region at the time was characterized by farming and its coastal setting enabled suitability 
for ports for trading activities. The ports were mainly located in the Kuta and Sanur regions. There 
was interaction between foreign merchants, through goods exchange, for more than four 
centuries. There was also a socio-cultural influence between different ethnic communities 
resulting in the formation of the Balinese village structure and the agricultural organization of 
subaks as places for villager interactions. This contextual information illustrates that during that 
time the society was characterized as being agrarian but with some fishing supporting the port 
activities along the western, southern and eastern shores of Badung Regency. The Badung region 
was also known for its production of salt, and pottery from the Lumintang area. 
The institutional village management structure, above the village was lead by Anglurah; 
embryonic of the Badung Kingdom Empire. This structure commenced in the 14th century when 
an expedition of the Majapahit Kingdom, led by the Vice Regent of Gajah Mada, arrived on Bali 
with the Aryas in 1343. One of the important Aryas was Arya Kenceng who established kingdoms 
in Badung and Tabanan regencies. He was the commander who attacked the Bedahulu Kingdom 
to the south. This military expedition was successful and Arya Kenceng then settled in Buahan 
Village in Tabanan Regency. His descendants are the forebears of the Alang Badung Palace, 
Pamecutan Palace, and Gelogor Palace in Denpasar. These three palaces received considerable 
attention and trust from the central empire of Kraton Sweca Linggarsapura Gelgel on Java. They 
ruled the Badung regions, enabling the Kingdom to stand on its own due to their demonstrable 
bravery against the authority of Gelgel during the reign of Kyai Agung Di Made. Badung Kingdom’s 
discretion enabled it to negotiate a trade relationship directly with the VOC (Compagnie Trade 
Union) of The Netherlands without having to negotiate with the Gelgel as the centre of authority. 
The Badung Kingdom granted a permit to the VOC to build an office in Kuta port in the year of 
1660. The VOC office functioned as a place to collect produce that it bought from the Balinese, 
and also to enable the trade of slaves that gave an additional profit return to the VOC in the 17th 
century. 
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Figure 7.5: The Blanjong Inscription 
Source: Bappeda, 2011. 
 
Figure 7.6: Maospahit Temple in Tonja Village 
during Colonialism era. 
Source: KITLV, NL.
The kinship between the Badung King, in the Alang Badung Palace and I Dewa Agung Anom in the 
Sukawati Palace, was very cordial and related to the inheritance of authority from King I Gusti 
Ngurah Pukulbe Ketewel. One of their sons, Pukulbe Aeng, was the incarnation of I Dewa Agung 
Anom in the palace of Sukawati, and he became the heir to the throne of the Alang Badung 
Palace. I Gusti Pukulbe Aeng then moved his throne and constructed a palace at Puri Satria in 
1750. During the rule of I Gusti Gde Rai in the Puri Pamecutan, the King Gusti Pukulbe Aeng in 
the Puri Satria controlled the Badung Kingdom. Both kings established a solid partnership that 
enabled stability, and the establishment of the reputed greatness and integrity of the Badung 
Empire. 
2. The establishment of Denpasar Palace (1788-1906) 
When King I Gusti Pukulbe Aeng died, the Satria Palace (1750) became weak under the reign of 
his son I Gusti Ngurah Pukulbe Ksatria (until 1779). This weakness was additionally undermined 
by I Gusti Ngurah Rai, a brother of I Gusti Ngurah Made, one of nobles in the Kaleran Palace, and 
a subordinate and the King’s grandson of Pamecutan Palace. His intentions and ambitions were 
addressed to the feeble King in the Satria Palace. I Gusti Ngurah Rai had arguments prior with the 
Gianyar King, Dewa Manggis, whom stated that he was able to provide some help to I Gusti 
Ngurah Rai. He devised a conflict with the King in the Satria Palace resulting in the invasion of 
Satria Palace by I Gusti Ngurah Made helped by Gianyar’s troops. The attack was successful and 
killed King I Gusti Ngurah Pukulbe Ksatria. The former power of Satria Palace was controlled by I 
Gusti Ngurah Made and thus he was recognized by the Badung people as a King with strong 
authority. Due to the physical damage of the Satria Palace from this invasion, I Gusti Ngurah 
Made then constructed a new palace as a centre of his authority that was located to the south of 
Satria Palace and to the north of the market in Denpasar. Because of its location, the new palace 
was named Denpasar Palace in the year 1788. I Gusti Ngurah Made then held the title of King, I 
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 Gusti Ngurah Made Pamecutan (1788-1813), and his descendents originate from Pamecutan 
Palace. The Pamecutan Palace was also established during the reign of the Denpasar Palace. 
Officially, I Gusti Ngurah Made Pamecutan was the first King of Denpasar Palace, establishing the 
hegemony of the Badung Kingdom. With this political position he attacked and took control of 
the adjacent Jembrana Kingdom (1805-1818). In 1810, the Denpasar Palace was divided into two 
domains governed by his two sons, I Gusti Gde Ngurah and I Gusti Gde Kesiman (before he died 
in 1813). The overall throne was inherited by I Gusti Gde Ngurah as well as the title of I Gusti 
Ngurah Pukulbe, the Second of Denpasar King (1813-1817). Meanwhile I Gusti Gde Kesiman 
established the Kesiman Palace and he became the first Kesiman King (1813-20 November 1865) 
providing his skill in diplomacy to the Dutch government and other neighbouring kingdoms on 
Bali. When the second Denpasar King, I Gusti Ngurah Pukulbe (1813-1817), died he was 
succeeded by I Gusti Made Ngurah as the third king of the Denpasar Kingdom. Because he was 
still young, he was easily influenced by his uncle resident in the Kesiman Palace. Thereafter, 
development in Badung Kingdom was rapid and busy with trade from overseas.  
When I Gusti Gde Ngurah became King of Denpasar IV (1829-1848) he also acquired the title of 
Cokorda Denpasar. This title expresses that he was the pre-eminent King in the Badung kingdom 
although the Kesiman Kingdom remained the most important kingdom politically and 
economically. After the Kesiman King, I Gusti Gde Kesiman died in the 1865, the authority of 
Badung Kingdom moved to the Denpasar Palace. There were three kings whom reigned in the 
Denpasar Palace before the Puputan Badung Battle (I Gusti Gde Ngurah as the King of Denpasar 
V (1863-1883); I Gusti Alit Ngurah as the King of Denpasar VI (1883-1902) whom also carried the 
title of I Gusti Ngurah Pukulbe Pamecutan; and I Gusti Ngurah Made Agung as the King of 
Denpasar VII (1902-20 September 1906) who died in the Battle together with the King of 
Pamecutan VIII, I Gusti Ngurah Pamecutan (December 1890-20 September 1906), by Dewata ring 
Keris in September 1906. 
Figure 7.7: Denpasar Palace in 1900 during the 
silent day (nyepi). 
Source: KITLV.NL. 
Figure 7.8: Satrya Palace still extant in Denpasar 
City. 
Source: Author, 2013. 
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3. The Period of Puputan Battle (1900-1906) 
During the period of the Puputan Badung Battle (1906), the Badung King, I Gusti Alit Ngurah (the 
King of Denpasar VI) resident in the Denpasar Palace died in 1902 and was replaced by his 
brother, I Gusti Ngurah Made Agung (the King of Denpasar VII). The new Denpasar King was 
acknowledged as a good leader, with his behaviour was based on the true values of Hinduism, as 
demonstrated in the Puputan Badung Battle against Dutch aggression, during which he defended 
and maintained the sovereignty of the Badung region until his death. This Battle resulted from 
incorrect information in 1904 wherein the Sri Kumala barge, owned by a Chinese skipper, 
KweeTekTjiang, on Sanur beach. The Sanur people sought to help to save the barge and its cargo, 
and traditional Balinese rules determine that the barge owner should pay the Sanur people for 
giving help. However Kwee Tek Tjiang complained to the Dutch in Singaraja arguing that the barge 
was seized by the Sanur people. The Dutch Governor, Van Hentz, used this incident to directly 
intervene in the Badung Kingdom blockading the port and the trade of the Badung Kingdom in 
the north, at Singaraja. The Dutch were also aided by Gianyar and Karangasem in blockading the 
eastern side of Bali. This Battle commenced on 12 September 1906 with the Dutch sending a 
military expedition into the Badung Strait. The Sanur port was thereupon occupied by the Dutch. 
Because its fortress was only 5 km from Denpasar Palace, a fight ensued between Badung troops 
and the Dutch military in Sanur area until the Dutch occupied the palaces of Kesiman, Denpasar, 
and Pamecutan. During the Battle, the kings of Denpasar and Pamecutan instructed their staff to 
burn the palaces and destroy all things in the palaces to prevent the Dutch gaining control of 
these venues and their attributes. The King and the Badung people undertook the Balinese 
tradition of mesatya; in the Battle that means they undertook war with sincerity, and with 
holiness to defend their earth. 
Figure 7.9: The place of Puputan in 1906. 
Source: KITLV.NL 
Figure 7.10: The battle of Balinese 
people against Dutch aggression in 
1900. Source: KITLV.NL 
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 7.3.2 Denpasar City in the Modern Period (Modern-colonial and Modern-republic) 
Following the Puputan Battle in 1906, the Badung Kingdom was ruled by the Dutch colonial. The 
Dutch started to develop the Badung region by constructing settlements, museums, schools, 
offices, markets, harbours, and infrastructure such as roads, bridges, etc. Denpasar became the 
capital of south Bali and included within the district of Denpasar together with traditional villages 
of Yangbatu, Denpasar, Padangsambian, Kerobokan and Kampung Jawa, and the administrative 
villages of Dangin Puri, Dauh Puri, Pamecutan, Padangsambian and Kampung Jawa. Denpasar 
developed a new governance system, economic and socio-culture, and witnessed the 
introduction of modern architecture while still conserving and maintaining much of its traditional 
architecture. New Dutch concepts can be seen in the requirements that zero (0) kilometre 
commenced in the middle of Catuspatha/cross-road of Denpasar City. In early 1942, some artists 
and anthropologists visited Bali, including Charlie Chaplin and Margaret Mead whom stayed in 
Bali Hotel in Denpasar. The artist A.J. Le Mayeur de Merpres also stayed and settled in Denpasar 
in 1932. These individuals promoted Balinese culture to the international arena.  
The modern-Republic period occurred after the Japanese surrender in 14 August 1945, enabling 
Indonesia to proclaim its independence on 17 August 1945. Local patriotism supported new 
governance. In the Badung Kingdom, Cokorda Alit Ngurah King, stated his loyalty to Indonesia, 
until he was replaced by I Gusti Ngurah Gede from the Agung Pamecutan Palace who was re-
titled as Ida Cokorda Ngurah Gede Pamecutan on 1 May 1947. Denpasar served as barracks for 
federal Indonesian troops, together with British and NICA troops to safeguard Bali Island. 
Denpasar was suddenly attacked in April 1946 by Balinese youths, and momentum grew to 
defend Balinese liberty, or self-governance, resulting in the Margarana Battle. Denpasar became 
part of Sunda Kecil on 24 December 1946 under the Regulation of Establishment of East Indonesia 
State (Negara Indonesia Timur/NIT) and part of the Badung Regency. 
Agreement was made to increase the status of Denpasar Administrative City to become Denpasar 
City as gazetted by Regulation No. 1/1992, on 15 January 1992, enabling the establishment of 
Denpasar City Council, and the Council was inaugurated by the Indonesian Domestic Minister on 
27 February 1992. Today Bali Province has 8 regencies and 1 city. However for the Badung 
Regency, this Regency has been administratively subsumed by Denpasar City. 
7.3.3 Denpasar City in the Post-Modern Era 
Today, Denpasar City has shifted from an agricultural economic base to a tourism base thereby 
directly affecting the City’s operations including the introduction of post-modern architecture 
although this change has not been as fast as other cities in Indonesia. Tourism has a significant 
influence upon Denpasar’s growth. Tourism commenced with the construction of the Bali Beach 
Hotel (now known as The Grand Bali Beach) that was established before building height 
regulations were imposed. The development of an international airport also influenced other 
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 developments in Denpasar and its surrounds. As a consequence, the Bali government issued rules 
to maintain and conserve Balinese traditional architecture through Regulation (Perda No. 
5/2005) including defining the nature of Balinese architecture of building through the ‘three 
colours’ of Balinese architecture (Heritage Architecture, Balinese Traditional Architecture, and 
Non-Balinese Traditional Architecture). Bappeda (2011) emphasized that non-Balinese 
traditional architecture comprises architecture that does not fully apply the norms and rites of 
Balinese traditional architecture, but only hosts the style of Balinese traditional architecture in 
its building appearance. Accordingly, the definition is reflects the characteristic of the post-
modern architecture that people interpret as traditional architecture, double coded, anamnesis 
and pluralism. This results in an ambiguous uncertainty as to the use of term of ‘non-Balinese 
traditional architecture’, and has become an economic opportunity for rules, businessmen, and 
architects. In contrast, the eagerness to conserve the Balinese traditional architecture has 
resulted in unintentionally negatively impacting upon the character of the local identity in each 
region.  
 
Figure 7.11: The battle monument of Bajra Sandi 
in Renon area. 
Source: Author, 2013. 
Figure 7.12: Gajah Mada Street, inner city of 
Denpasar as an area of heritage conservation 
with its pecinan (Chinese) style of the shopping 
centre. Source: Author, 2013. 
 
7.4 The Potency of Cultural Heritage Conservation in Denpasar City  
Denpasar City is the capital city of Bali Province and one of the fastest growing urban areas in 
Indonesia. Denpasar City has an important role to play as a centre of development, urban 
housing, industrial and tourism destination. Denpasar City has been established as a heritage 
conservation area especially in the inner city. Denpasar has potential heritage from the past time 
such as some palaces, temples from the Majapahit Empire that influence its architecture.  
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 This cultural heritage can be classified into tangible and intangible cultural heritage (UNESCO, 
1972). Tangible cultural heritage includes all physical human creations that relate to people living. 
Intangible cultural heritage involves institutional elements, activities as well as concepts and 
ideas resulting from human thought in the past. Intangible heritage has been defined by UNESCO 
in the Proclamation of Masterpieces of the Oral and Intangible Heritage proposed in Turin in 
March 2001, that: 
People’s learned processes along with the knowledge, skills and creativity that inform and are 
developed by them, the products they create and the resources, spaces and other aspects of social 
and natural context necessary to their sustainability: these processes provide living communities 
with a sense of continuity with previous generations and are important to cultural identity, as well 
as to the safeguarding of cultural diversity and creativity of humanity (Jokilehto, 2005, p. 37; 
UNESCO, 1997).  
The aim of the Proclamation of Masterpieces of the Oral and Intangible Heritage (2001) is 
recognition of the superiority of human creation of oral and intangible heritage including 
traditional culture and folklore. The Proclamation is also encourages local governance, 
stakeholders, and the local community to “identify, preserve and promote their oral and 
intangible heritage”: 
Folklore (or traditional and popular culture) is the totality of tradition-based creations of a cultural 
community, expressed by a group or individuals and recognized as reflecting the expectations of a 
community in so far as they reflect its cultural and social identity; its standards and values are 
transmitted orally, by imitation or by other means. Its forms are, among others, language, 
literature and other arts (Jokilehto, 2005, pp. 37-38; UNESCO, 1997). 
Denpasar City government has inventoried its potential cultural heritage in Denpasar City in 2011 
in the book of Pusaka Budaya Kota Denpasar (Cultural Heritage of Denpasar City) through which 
this tangible cultural heritage has been concluded as consisting of the ancestor creations from 
the prehistory era and the history era that can be categories as follows: 
a. Cultural heritage from Megalithic tradition era 
During this era, the cultural heritage of Denpasar City includes the megalithic statues which have human 
shaped, monumental and the carving shows the gender or genitals; natural stones, stone mortars; stone 
tables or dolmen; stone troughs; building terraces look likes pyramid; face mask with simple carvings; stone 
thrones; and menhir (a tall upright stone as a media to honor the ancestors). 
b. Cultural heritage from classic era 
The cultural heritage of Denpasar City of the classic era comprises of building elements (stone pile), 
temples, inscriptions, statues, and other heritage such as lingga and jaladwara. 
c. Cultural heritage from new Bali era (15th-20th centuries) 
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 The cultural heritage during this period consists of palaces, museums, hotels, university, traditional 
settlements including the Tri Kahyangan Tiga temples, the pattern of traditional housing, the community 
halls (bale banjar), traditional markets, Balinese cemetery (setra), and settlement of non-local community 
such as stilts houses, attics, store houses, mosques, and ancient tombs (Bappeda, 2011b, pp. 9-11).  
Further, the intangible cultural heritage in Denpasar City has been determines as comprising 
institutional heritage and cultural activities, together with the heritage of Balinese philosophies 
and traditional Balinese value systems. The evidence of the intangible cultural heritage 
institutions and cultural activities include the Puputan Battle, Ngerebong tradition, Kirab Qur’an 
tradition, Baris Cina dance, and Rudat dance. The heritage of philosophies and traditional value 
systems includes the Balinese philosophy and cultural value system including their beliefs in their 
ancestor’s spirit, Tri Hita Karana Philosophy, and tolerance values (Table 7.2). 
The cultural heritage in Denpasar City faces several challenges in conservation. The core 
challenge is the changing socio-culture of Denpasar City (Bappeda, 2011b, p. 48). There are six 
identifiable challenges:  
(1) The dense and complexity of urban population tends to bring horizontal conflicts, 
competition, and marginalization of local people, values and cultural conflicts;  
(2) The crowded and congested city spaces are decreasing public space, social interaction and 
cultural creativity;  
(3) The increase of economic and industry services brings and encourage the cultural 
transformation from traditional agriculture to industrialism;  
(4) Denpasar citizens are more open minded to global culture and to embracing new values, new 
ethics, and new symbols that tend to release economic and technological opportunities. 
However such transformation is also causing new threats including drugs, prostitution, crime 
as well as terrorism;  
(5) These increase in local movements needs to be monitored to not incite and support narrow 
fanatics, and feudalism;  
(6) The strength of the local culture and global culture impact upon the Balinese self-identity and 
lead to change, threats and uncertainty (Bappeda, 2011b, pp. 48-49). 
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Figure 7.13: The Blanjong inscription in 
Sanur as evidence of the Badung 
Kingdom.  
Source: Author, 2013. 
 
Figure 7.14: Main Gate ‘kori agung’ of Maospahit 
Temple in Tonja Village 
Source: Author, 2013. 
 
As a consequence, Bappeda (2011) has concluded that cultural heritage conservation in Denpasar 
City should have clear objectives to conserve and safeguard the physical heritage including its 
environment, and to conserve its cultural values to enable its inheritance by the next generation. 
Conservation can be achieved through quality documentation, discussions to raise people’s 
awareness of the values of culture, norms and aesthetics, and can be demonstrated through 
physical appearance of cultural heritage that permits people to be involved, experience and 
appreciate this heritage.  
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 Table 7.2: The List of Cultural Heritage in Denpasar City 
No Specification of Denpasar cultural heritage Objects Location Other
I
A
1 Ayun Temple 4 megalithic statues, placed in the gedong  (shrine building) as a 
media of worship, made of rocks with simple carvings.
Benaya Hamlet, Peguyangan Vil lage, 
North Denpasar
managed by 4 householders, and adored by Benaya Hamlet 
members.
2 Dalem Sukun Temple a megalithic statue made of rocks with simple carvings, placed in the 
shrine of Ratu Ngurah Agung , in the middle of temple yard.
Benaya Hamlet, Peguyangan Vil lage, 
North Denpasar
managed by 500 householders, and adored by 900 
householders.
3 Desa Peguyangan Temple natural stone, mortar, stone pile, kamuncak (finials) the miniature of 
temple called Cakra Wiwa
Batur Hamlet, North Peguyangan, 
North Denpasar
located 400 met to the north from Peguyangan Palace
4 Maospahit Tonja Temple
a circle stone table in the middle yard of temple; stone trough (as 
bathing place); temple (candi/prasada ) with East Javanese style; candi 
kurung  (split gate) connects middle yard to main yard temple.
Tatasan Kelod Hamlet, Tonja 
Vil lage, North Denpasar
clan temple (pura kawitan ), managed by 4 householders, 
adored by Tatasan Kaja Hamlet and palace members. These 
heritage divided into two periods, pre history (megalithic) 
and classic period (14th-15th centuries)
5 Rambut Siwi Temple temple (candi/prasada ) made of rocks; fragments of terracotta statues
Tatasan Kelod Hamlet, Tonja 
Vil lage, North Denpasar
belongs to family, categorised as pura swagina  (temple  
work-related); managed by 1 householder, adored by 5 
householders.
6 Jumenang Temple
consists of 3 punden shrines, menhir statue and mask statues, made of 
natural stones
Segara Ayu Street, Intaran-Sanur 
Vil lage, South Denpasar
belongs to family, categorised as clan temple (pura 
kawitan ), managed by 3 householders, registered as 
cultural heritage objects.
7 Segara Temple
consists of 3 punden shrines made of l imestones. First punden shrine 
comprises of stone table (dolmen), menhir, gedong  shrine,  and three 
stone thrones. Second punden shrine consists of three pundens with 
stone chair (throne) shrine at the top. Third punden consists of three 
pundens: stone throne, and gedong  shrine.
Segara Ayu Street, Intaran-Sanur 
Vil lage, South Denpasar
belongs to palace family (Abiantimbul Palace), categorised 
as pura swagina , managed by 4 householders, adored by 
Intaran Vil lage. It has registered as objetcs of cultural 
heritage.
8 Blanjong Temple Blanjong inscription, rock stone pil lar shaped
Blanjong Hamlet, West Sanur 
Vil lage, South Denpasar
bil ingual inscription which uses two languanges and two 
letters (Bali  Kuna/Kawi language and Pranegari letter; and 
Sanskrit languange and Bali  Kuna letter)
9 Dalem Sakenan Temple consists of temple (candi/prasada ) and candi kurung  (split gate) made 
of l imestones; it predicted from 10th-13th centuries
Dukuh Hamlet, Serangan Vil lage, 
South Denpasar
belongs to Kesiman Palace, managed by Desa Adat 
Serangan. It has registered as objects of cultural heritage
10 Susunan Wadon Temple temple (candi/prasada ) made of l imestones; it predicted from 14th-
15th centuries
Dukuh Hamlet, Serangan Vil lage, 
South Denpasar
belongs to Glogor Palace family, categorised as 
Kahyangan  Temple, managed by customary vil lage and 
adored by Balinese Hindu. It has registered as objects of 
cultural heritage
11 Dalem Cemara Temple
temple (candi/prasada ) called Ratu Agung  shrine; candi kurung  (split 
gate); all  made of coral reef, it predicted from 14th-15th centuries
Ponjok Hamlet, Serangan Vil lage, 
South Denpasar
belongs to the vil lafe, categorised as Kahyangan  Temple, 
managed by customary vil lage and adored by Balinese 
Hindu. It has registered as objects of cultural heritage
12 Manik Aji  Temple
2 Ganesa statues (made of rock); Lingga (male symbol), kamuncak, 
statues, Ganesa, jaladwara  (holy drainage in the temple),  and rsi 
statue; a  natural stone places in the temple shrine and 5 natural 
stones place in the altar (bebaturan)  in the middle yard of temple; a 
statue as manisfestation of Panji  character places in Ratu Ngurah 
Panji shrine.
Abiannangka Kaja Hamlet, Kesiman 
Petilan Vil lage, East Denpasar
belongs to a family, categorised as clan temple (pura 
kawitan ), managed by 1 householder, adored by 75 
householders.
13 Petapan Temple
statues of Kala Sungsang and Dwarapala (worn condition); natural 
stnes; its predicted from 14th-15 centuries
Kedaton Hamlet, Kesiman Petilan 
Vil lage, East Denpasar
belongs to a family, categorised as clan temple (pura 
kawitan ), managed by 50 householder, adored by 60 
householders.
14 Desa/Puseh Denpasar Temple
punden (terraces) temple structure (jeroan, jaba tengah, jabaan ); 
Ganesha statue predicted from 14th-15 centuries.
Wangaya Kelod Hamlet, Dauh Puri 
Kaja Vil lage, North Denpasar
belongs to desa adat , categorised as Kahyangan Desa 
Temples; managed by 17 householders, adored by 92 
hamlets.
15 Maospahit Gerenceng Temple
4 terracotta statues; 2 Dwarapala statues; temple miniature is placed 
inside the Raras Maospahit shrine which made of bricks; split gate 
(candi kurung ) made of bricks; similar style to East Jave temples; it 
predicted from 14th-15 centuries
Panji Gede Hamlet, Pemecutan Kaja 
Vil lage, North Denpasar.
belongs to a family, categorised as clan temple (pura 
kawitan ), managed by 15 householders, adored by 15 
householders and palace families in Denpasar City. It has 
registered as objects of cultural heritage
B
2 Bali Museum
3 Le Mayeur Museum
4 Inna Bali  Hotel
5 Faculty of Literature, Udayana University
Tangible Cultural Heritage
The archaeological cultural heritage
The historical cultural heritage
1
Palaces (puri ): Puri Denpasar/Puri Satria, 
Puri Pemecutan, Puri Kesiman, Puri Jero 
Kuta, Puri Gerenceng, Puri Gelogor, and 
Puri Alang Kajeng
- Puri Denpasar/Puri Satria uses Dutch style for kori agung  (main gate), pendopo agung  (court building), and  the houses. There is a kris namely Jalak Kedinding as 
heirloom weapons from the Puputan Batle, placed in the former site of Puri Denpasar (now as mayor residence).
- Traditional bell  tower (Bale Kulkul ) in Pemecutan Palace; the ancient site of Tambangan Badung Temple; ancient cannonry in Pemecutan Palace; some statues and 
reliefs that are related to the establishment of Badung Kingdom.
- Puri Kesiman has relative complete layout pattern of traditional puri,  called sanga mandala. There is a rock barrel in the baths king. Heritage of prasada  and meru 
shrine (it has 11 roofs) in the merajan agung  (great family temple).
the oldest museum in Bali, establihed in 1910. The museum idea was to conserve the cultural properties, because there are a lot of cultural properties brought and taken 
to overseas.
Art painting museum related to Andrean Jean Le Mayeur de Merpers, a Belgium who was visited Bali  at first time in 1932. Ni Polok was his model for art painting and 
became his wife in 1935.  Le Mayeur Museum became famous during establishment of tourism and many tourists and prominent guests have visited the museum.
the oldest accomodation in Bali, established in 1927 by Dutch government with Europe style. At first time the hotel was as a stopever for ship's crew of Dutch shipping 
company/KPM (Koninkelijke Paketvaar Matschappij ) which anchored in Bali. Further, the hotel functins as tourism accomodation as important meeting in politics.
The faculty was initiated by Foundation of faculties in Nusa Tenggara (East Indonesia), established in 29 September 1958, with international lecturers such as Prof. Dr. 
Poebatjaraka, Dr. R. Goris, Prof. Dr. Ida Bagus Mantra, and Prof. Dr. Swarni Ajarananda.  
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 No Specification of Denpasar cultural heritage Objects Location Other
C
1
Desa Pakraman Peguyangan (North 
Denpasar)
2 Desa Pakraman  Kesiman (East Denpasar)
3 Desa Pakraman  Intaran (South Denpasar)
4 Desa Pakraman Denpasar (West 
Denpasar)
5
Kampung Jawa (Dauh Puri Kaja Vil lage, 
North Denpasar)
6 Kampung Cina
7 Kampung Arab (North Denpasar)
8 Kampung Bugis Serangan (South 
Denpasar)
II
1 The Puputan  Batle
2 The tradition of Kirab Qur'an  and Arak Situ
3 The belief in ancestral spirits
4 The value of Tri Hita Karana  Philosophy 
5 The value of tolerance
III
1 Blanjong Incsription
2 Ngrebong  ceremony
4 Baris Cina dance
5 Rudat dance
Area of 1,790.29 Ha. Cultural heritage consists of pickaxes, fragments of nekara  (drum), bronze bracelets, inscriptions predicted from 11th century. Heritages from 
megalithic era: megalithic statues, natural stones, mortar. The classic period: kamuncak  building and temple miniature. Peguyangan Vil lage has Kahyangan Tiga 
temples, where Pura  Puseh and Pura  Desa are located in same area with each bounded by walls around, while commonly in Denpasar both temples are located in 
difference places.
Urban setttlemen cultural heritage
The core concept of Tri Hita Karana  is the value of balance, harmonious to the God, to the human being, and to the nature. This concept implemented through the 
ceremonies to celebrate and honor the animal (Tumpek Andang  ceremony), the plants (Tumpek Bubuh/Pengatag  ceremony), and to the metal or sharp weapons (Tumpek 
Landep  ceremony).
Area of 2,076.50 Ha. Related to the Puputan Badung battle; there are cultural heritatage such as Ganesha statue, l ingga, statue in the Manik Aji  Temple, Kala Sunggang 
statue in the Petapan Temple, stone vat and prasada in the Kesiman Palace.
Categorised as old vil lage, which found Chinese ceramics, porcelains, jars. Its predicted from 917 where Blanjong Vil lage as a trade port for foreign traders such as 
China (Tionghoa), and India. It also found megalithic heritages such as Blanjong incsription, pundens, face masks. Intaran has traditional dance called Baris Cina exist 
in Semawang Hamlet.
Area of 5,460 Ha. It has Kahyangan Tiga  temples; Pura  Desa and Pura  Puseh are in the same location, it found Ganesha statue located in the temple location.
Kampung Jawa or Kampung Wanasari, according to its history in 1906 the vil lagers of kampung Jawa came from Java, Bugis, Madura and Palembang. At first time they 
were settled in Payuk Market (now Badung Market). There is a mosque namely Masjid Jamik, and also a Moslem graveyard which can be found a monument that 
contains of the names of personage who died during the revolution. There is a coffin with year 1929, and also existence of art called Rudat.
Gajah Mada Street as a trade centre, called as Pecinan area during the Dutch occupation. During the Badung history, the Badung Kingdom gave a place to China ethnic to 
settle. They l ive in the housing style called loteng  (attic), with high walls and multi function buildings, as a house and as a store/shop which called shophouse (rumah 
toko). There was a Chinese school namely Chong Hwa Siuk Siao, and further developed become Trisi la College. In this area also has been developed a university, Bali  
University. They has social organisation called Kertha Semadi aims to maintain the solidarity of Tionghoa ethnic.
Located in Sulawesi Street, Denpasar, with an area of 12,500 m2. The vil lagers are descent of mixed Javanese-Arabic, which at first coming to Bali  aimed for leisure, and 
further they settled and doing business. There is mosque, Masjid Raya Ukuah that established in 1958-1963 designed by the first Indonesian President, Ir. Soekarno.
Located in Serangan Island, South Denpasar with an area of 16,000 m2. Bugis tribe at first come in Serangan was the troops who joined in against the Mengwi Kingdom. 
Badung's troops was escorted by 500 Bugis people. Thus the Badung Kingdom gave permission to Bugis to l ive in Serangan to honor their struggle. The vil lagers in 
Kampung Bugis are Moslem, they also belief on spirits and deities and admited the traditional ceremonies such as the l ife cycle ceremony including birth, marriage, 
death. They have traditional house, sti lt houses (rumah panggung ). Unfortunately, nowadays only one sti lt house remain in this vil lage belong to Haji  Mul.
Intangible Cultural Heritage
The battle occurred in 20 September 1906 (see Denpasar History: the period of Puputan  Battle, 1900-1906). The term Puputan  means fight to the end.
The tradition of vil lagers in Kampung Bugis, which walk surround the vil lage three times and accompanied by readings the holy book, Diba, an old Al Qur'an which 
brought by Syekh Haji Mukmin.
The belief in ancestral spirit is a continuity of the megalithic tradition which found some megalithic heritages in some places in Denpasar City.
Old and sacred dance, exist in Semawang Hamlet (Desa Pakaraman Intaran) and in Abiantimbul Hamlet (Desa Pakraman Denpasar). Baris Cina dance performed during 
the celebration of temple festival of odalan or during the plague befell  in the vil lage. The uniqueness of Baris Cina dance is the costumes, the movement, and the music. 
The dance wear old Europe costums with two colors, white and black. White color is symbol of purusa  (male), and black color is symbol of pradana  (female). The dance  
contains of dualistic symbols as two powers create harmony and fertil ity, which has meaning socio-magic to request the safety.
Rudat (Rodat) is specific dance of Moslem vil lage, especially in Kampung Bugis and Kampung Jawa/Wanasari in Denpasar. Rudat dance is art of parade that combined 
to the silat movement (self-defence), wearing the royal army costums, whole white color. The dance was performed during the religous ceremony, welcomes the king, 
escorting the bride, or during other festivals. The dance is to dedicated the heroic spirit of the personages in Kampung Bugis defended the Pemecutan Kingdom against 
Mengwi Kingdom.
Source: Bappeda, 2011, Pusaka Budaya Kota Denpasar, p.12-45.
The tolerance concept in Balinese Hindu called menyama braya , means brothers, in a relative. This prove by the existence of other tribes l ive in Desa Pakraman 
Denpasar, such as Kampung Bugis, Kampung Cina, and Kampung Jawa and they called by nyama selam  (Moslem brothers) and nyama Cina  (Chinese brothers). The 
tolerance l ife including in the social and culture and thus occured the acculturation of culture such as tradition of Kirab Al Qur'an , Baris Cina dance, and Barong 
Landung.
Specific Cultural Heritage of Denpasar City
The authentic history evidence about the early existence of the Bali  Kuno kingdom which has year candra sangkala  of 835 Caka,  that mentioned the king name of 
Singadwala Kingdom, Adipatih Sri Kesari Warmadewa, who was the  founder of Warmadewa dynasty. It is protected by the Indonesian Republic Regulation No. 5 Year 
1992 and Regulation No 11 Year 2010.
The Ngrebong  ceremony an unique religious ceremnony is held in Agung Petilan Temple or Pengebongan Temple every and celebrated every 210 days. This tradition has 
been held since 17th Century, aims for safety and blessing from the deities.  The ceremony is also reflected the socio meaning in order to maintain the harmonius 
relationship between kingdom of Kesiman Palace to the people.
3 The cemetery of Setra Agung Badung
The cemetery belong to Desa Pakraman  Denpasar with an area of 8.90 Ha and divided by road. There are Setra Gede and Setra Bugbugan. Setra gede aims for vil lagers of 
Desa Pakraman  Denpasar. Setra Bugbugan is for unidentified people or for non Hindus, and for krama tamy u (Hindus) who are not as vil lage's member (krama)  in Desa 
Pakraman Denpasar. 
There are cultural heritage such as tombs of Tuan Miora and Agung Pemecutan. Tuan Miora was Japanese army (1988), died in 7 September 1945 who defend the people 
during the Japan occupation. Agung Pemecutan tomb is a cemetery of one princess of Pamecutan named Dewi Ayu. The tomb is dedicated to Dewi Ayu who will ing to 
sacrifice herself for misunderstanding which the people accusing her learn a magic, in fact she was praying as a Moslem and she murdered. Dewi Ayu married to Raden 
Sosroningrat, the prince of Raja Bangkalan in Madura.
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Figure 7.15: The potential heritage in Gerenceng Hamlet, scenery of a Heritage Zone in Denpasar City 
that has been influenced from the Majapahit Kingdom era. 
Source: Author, 2013. 
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 7.5 Village Observations in Denpasar City  
7.5.1 Potency of the Villages  
Denpasar City comprises of 43 official villages (Table 7.3) and it has 35 traditional villages (Table 
7.4) (desa adat or desa pakraman). Research observed that the official villages were a main 
source of information whereas desa adat or desa pakraman are tied into official villages and only 
official villages have official buildings as village offices as a venue to obtain villages data.  
 
Table 7.3: Numbers of Villages in Denpasar City. 
Denpasar Barat Denpasar Utara Denpasar Timur Denpasar Selatan
1.Kelurahan Dauh Puri 1. Kelurahan Peguyangan 1. Kelurahan Dangin Puri 1. Kelurahan Serangan
2.Kelurahan Padangsambian 2. Kelurahan Ubung 2. Kelurahan Sumerta 2. Kelurahan Pedungan
3.Kelurahan Pemecutan 3. Kelurahan Tonja 3. Kelurahan Kesiman 3. Kelurahan Sesetan
4.Desa Dauh Puri Kauh 4. Desa Dauh Puri Kaja 4. Kelurahan Penatih 4. Kelurahan Panjer
5.Desa Dauh Puri Kangin 5. Desa Pemecutan Kaja 5. Desa Dangin Puri Kelod 5. Kelurahan Renon
6.Desa Dauh Puri Kelod 6. Ds Dangin Puri Kangin 6. Desa Sumerta Kauh 6. Kelurahan Sanur
7.Desa Pemecutan Kelod 7. Desa Dangin Puri Kaja 7. Desa Sumerta Kaja 7. Kelurahan Sidakarya
8.Desa Padangsambian Kaja 8. Desa Peguyangan Kaja 8. Desa Sumerta Kelod 8. Kelurahan Pamogan
9.Desa Padangsambian Kelod 9. Desa Peguyangan Kangin 9. Desa Kesiman Patilan 9. Desa Sanur Kaja
10. Desa Tegal Kertha 10. Desa Ubung Kaja 10. Desa Kesiman Kertalangu 10. Desa Sanur Kauh
11. Desa Tegal Harum 11. Desa Dangin Puri Kauh 11. Ds Penatih Dangin Puri
Source: BPS Kota Denpasar, 2011. 
Table 7.4: Lists of desa pakraman (traditional villages) in each Sub-district in Denpasar City. 
Denpasar Barat Denpasar Utara Denpasar Timur Denpasar Selatan
Desa Pakraman Denpasar Desa Pakraman Kedua Desa Pakraman Kesiman Desa Pakraman Pedungan
Desa Pakraman Peninjoan Desa Pakraman Penatih Desa Pakraman Sesetan
Desa Pakraman Peraupan Desa Pakraman Penatih Puri Desa Pakraman Serangan
Desa Pakraman Cengkilung Desa Pakraman Tembawu Desa Pakraman Panjer
Desa Pakraman Jenah Desa Pakraman Anggabawa Desa Pakraman Pemogan
Desa Pakraman Peguyangan Desa Pakraman Pohmanis Desa Pakraman Kepaon
Desa Pakraman Ubung Desa Pakraman Laplap Desa Pakraman Sidakarya
Desa Pakraman Pohgading Desa Pakraman Bekul Desa Pakraman Renon
Desa Pakraman Tonja Desa Pakraman Yangbatu Desa Pakraman Penyaringan
Desa Pakraman Oongan Desa Pakraman Pagan Desa Pakraman Sanur
Desa Pakraman Sumerta Desa Pakraman Intaran
Desa Pakraman Tanjung Bungkak
Desa Pakraman 
Padangsambian
Source: BPS Kota Denpasar, 2011. 
The second fieldwork phase was undertaken in 20 villages in Denpasar City involving four sub-
districts (Table 7.5) through a random selection of villages. The villages are included 2 villages in 
Denpasar Barat Sub-districts (Padang Sambian Kelod and Padang Sambian), 4 villages in Denpasar 
Utara Sub-districts (Pemecutan Kaja, Dangin Puri Kangin, Tonja, and Peguyangan), 7 villages in 
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 Denpasar Timur Sub-districts (Sumerta Kelod, Dangin Puri Kelod, Sumerta Kaja, Sumerta Kauh, 
Kesiman Petilan, Kesiman dan Kesiman Kertalangu), and 7 villages in Denpasar Selatan Sub-
districts (Pedungan, Renon, Sesetan, Pemogan, Sanur, Serangan and Sanur Kauh). These villages 
are all located on the mainland in the south part of Bali Province. The villages are categorized as 
Bali Apanaga thathas been influenced by Majapahit culture.  
Table 7.5: List of villages and date observed in Denpasar City 
Villages Date Villages Date Villages Date Villages Date
Desa Padang Sambian Kelod 17/04/2013 Desa  Pemecutan Kaja 19/04/2013 Desa Sumerta Kelod 02/04/2013 Kelurahan  Pedungan 03/04/2013
Desa Padang Sambian 16/04/2013 Desa  Dangin Puri Kangin 10/04/2013 Desa  Dangin Puri Kelod 10/04/2013 Kelurahan  Renon 08/04/2013
Kelurahan  Tonja 12/04/2013 Desa  Sumerta Kaja 10/04/2013 Kelurahan  Sesetan 09/04/2013
Kelurahan  Peguyangan 12/04/2013 Desa  Sumerta Kauh 11/04/2013 Desa  Pemogan 12/04/2013
Desa  Kesiman Petilan 15/04/2013 Kelurahan  Sanur 22/04/2013
Kelurahan  Kesiman 22/04/2013 Kelurahan  Serangan 09/04/2013
Desa  Kesiman Kertalangu 22/04/2013 Desa  Sanur Kauh 04/04/2013
Denpasar Barat Sub-district Denpasar Utara Sub-district Denpasar Timur Sub-district Denpasar Selatan Sub-district
Source: Author, 2014. 
Villages observed ranged in size from less than 1 km² (Desa Dangin Puri Kangin, Desa Sumerta 
Kaja, and Desa Sumerta Kauh) to an area over 9 km² (Desa Pemogan). These villages were 
inhabited by 423,102 people in 2010 that embrace the Hindu religion (69.44%), Moslem 
(20.73%), Christian (4.07%), Catholic (3.49%), and Buddhist (2.27%) (Table 7.6). This demonstrate 
that Denpasar City is an urban city possessing a heterogenic society a small island, that consists 
of several ethnic groups including Balinese, Madura, Javanese, Betawi, Minang, Sunda, Bugis, 
Mandar, Sasak, Ambonese, Flores,Papua, Timor, Sabu, Rote, Sumba, Alor, etc. 
The Denpasar City landscape is comprised of various religious places including temples, mosques, 
churches, vihara and other worship places. The City also possesses a dense population in several 
villages, such as Desa Sumerta Kaja (11, 410 people/km²), Desa Dangin Puri Kangin (10,832 
people/km²), Desa Pemecutan Kaja (9,968 people/km²), Desa Padangsambian (9,611 
people/km²), Desa Sumerta Kauh (8,615 people/km²), and Kelurahan Tonja (8,575 people/km²). 
The livelihoods of villagers are predominantly as employers, civic servants, labourers, farmers, 
traders, private sector employees, and retired. 
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Table 7.6: Village Population and Religion 
Hindu Moslem Christian Catholic Budhist 
Denpasar Barat
1 Desa Padang Sambian Kelod 4.12 23951 5813.35 11715 4242 2607 2711 2596 23871
2 Desa Padang Sambian 3.7 35564 9611.89 20784 4099 3543 3715 3525 35666
Total 59515 32499 8341 6150 6426 6121 59537
% 54.59 14.01 10.33 10.79 10.28 100.00
Denpasar Utara
3 Desa  Pemecutan Kaja 3.85 38379 9968.57 31148 5924 439 754 114 38379
4 Desa Dangin Puri Kangin 0.75 8124 10832 5764 1645 533 116 66 8124
5 Kelurahan  Tonja 2.3 19723 8575.22 16528 2323 471 306 95 19723
6 Kelurahan  Peguyangan 6.44 15191 2358.85 12666 2076 183 183 83 15191
Total 81417 66106 11968 1626 1359 358 81417
% 81.19 14.70 2.00 1.67 0.44 100.00
Denpasar Timur
7 Desa  Sumerta Kelod 2.71 19133 7060.15 14716 3132 528 467 290 19133
8 Desa  Dangin Puri Kelod 4.21 15661 3801.21 12045 2565 431 383 237 15661
9 Desa  Sumerta Kaja 0.73 8330 11410.96 6483 1289 230 202 126 8330
10 Desa  Sumerta Kauh 0.89 7668 8615.73 5825 1329 212 185 117 7668
11 Desa  Kesiman Petilan 2.9 11525 3974.14 8864 1888 318 281 174 11525
12 Kelurahan  Kesiman 2.66 14960 5624.06 11507 2449 412 364 228 14960
13 Desa  Kesiman Kertalangu 4.05 26037 6428.89 20054 4247 720 636 380 26037
Total 103314 79494 16899 2851 2518 1552 103314
% 76.94 16.36 2.76 2.44 1.50 100.00
Denpasar Selatan
14 Kelurahan  Pedungan 7.49 31311 4180.37 24647 5157 982 393 132 31311
15 Kelurahan  Renon 2.54 17703 6969.69 14390 1536 818 702 257 17703
16 Kelurahan  Sesetan 7.39 50303 6806.9 28217 16310 3123 1868 785 50303
17 Desa Pemogan 9.71 46372 4775.7 23119 21145 1026 997 85 46372
18 Kelurahan Sanur 4.02 14868 3698.51 12111 1861 311 298 287 14868
19 Kelurahan  Serangan 4.81 3649 758.63 2994 631 0 24 0 3649
20 Desa  Sanur Kauh 3.86 14628 3789.64 10241 3866 323 183 15 14628
Total 178834 115719 50506 6583 4465 1561 178834
% 64.71 28.24 3.68 2.50 0.87 100.00
293818 87714 17210 14768 9592 423102
69.44 20.73 4.07 3.49 2.27 100.00
Total 
Total
%
ReligionDensity 
(people/km2)PopulationArea (km2)Sub-district/villagesNo
Source: Denpasar Statistic, 2010. 
The village land use comprise settlement (58.87%), other functions including commercial 
(20.66%), rice fields (15.86%), dry lands (4.04%), plantations (0.37%), and cemeteries (0.20%). 
Despite fast growthg in urban development, these villages still maintain their rice fields in some 
villages including Padang Sambian Kelod, Tonja, Peguyangan, Sumerta Kelod, Dangin Puri Kelod, 
Kesiman Petilan, Kesiman, Kesiman Kertalangu, Pedungan, Renon, Sesetan, Pemogan, and Sanur 
Kauh villages (Table 7.7). The subak irrigation system still abides in these villages. There are two 
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 subak irrigation systems in Kesiman Petilan Village, a subak in Peraupan Timur with an area of 6 
ha, and a subak in Delod Sema with an area of 144 ha (1989). Their water resource originates 
from the Oongan II channel and it is distributed by a subak leader called pekaseh. In Kelurahan 
Peguyangan, they have two subak systems; Subak Sembung in the east and Subak Pakel in the 
west areas of the village. Another village, Desa Kertalangu, encourages villagersto maintain 
naturally their subak irrigation system. This village, through its subak members has collaborate 
with the private sector to develop village tourism by opening up a jogging track between the rice 
fields to shows how the citizens participate in the arrangement and maintenance ofsubak 
irrigation in Kertalangu Village. This demonstrates the integration between society and the 
village’s management within the context of its natural landscape that is flanked by the fast 
development of Denpasar City. 
Table 7.7: Villages Land Use 
rice field dry land settlement Plantation Cemetery Other Total
1 Desa Padang Sambian Kelod 4.12 62 0 253 0 0.5 22 337.5
2 Desa Padang Sambian 3.7 0 0 288 0 1 86 375
3 Desa Pemecutan Kaja 3.85 0 0 366 0 0 19 385
4 Desa Dangin Puri Kangin 0.75 0 71 0 0 4 75
5 Kelurahan Tonja 2.3 15 17 208 5 0 8 253
6 Kelurahan Peguyangan 6.44 167 11 443 2 0 21 644
7 Desa Sumerta Kelod 2.71 16 5 246 0 0.85 3.15 271
8 Desa Dangin Puri Kelod 4.21 3 16 118 0 0.15 274.9 412
9 Desa Sumerta Kaja 0.73 0 23 20 0 0 30 73
10 Desa Sumerta Kauh 0.89 0 1 85 0 0 3 89
11 Desa Kesiman Petilan 2.9 54 12 216 0 1 7 290
12 Kelurahan Kesiman 2.66 149 10 73 1 0 33 266
13 Desa Kesiman Kertalangu 4.05 119 12 234 0 5 35 405
14 Kelurahan Pedungan 7.49 236 37 381 5 1 89 749
15 Kelurahan Renon 2.54 100 0 120 0 1 33 254
16 Kelurahan Sesetan 7.39 14 41 448 0 1 235 739
17 Desa Pemogan 9.71 225 30 448 10 1 257 971
18 Kelurahan Sanur 4.02 0 10 351 0 1 40 402
19 Kelurahan Serangan 4.81 0 75 22 0 1 383 481
20 Desa Sanur Kauh 3.86 78 15 203 6 1 29 332
1238 315 4594 29 15.5 1612 7803.5
15.86 4.04 58.87 0.37 0.20 20.66 100.00%
Land Use (ha)Area 
(km2)Sub-district/villagesNo
Denpasar Barat
Denpasar Utara
Denpasar Timur
Denpasar Selatan
Total
Source: Badan Pusat Statistik Kota Denpasar, 2011. 
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Figure 7.16: Jogging track between rice fields in 
Kertalangu Village. Source: Author, 2013 
 
Figure 7.17: Rice planting in the Subak 
Kertalangu. Source: Author, 2013 
 
7.5.2 The History of the Villages 
Officially, villages in Denpasar City were established based upon the Regent Regulation of Badung 
Regency No. 167/Pem: 15/166 in 1979, dated 1st December 1979, and upon the Bali Governor 
Regulation No. 57/1982, dated 1st June 1982. Most villages are village extension. However, based 
on each village’s profile, some of the villages have a history story that relates to past times and 
Balinese ancient history. These villages include: 
1. Pemecutan Kaja Village 
The name of ‘Pemecutan’ has a close link to the history of Badung Kingdom, primarily the 
Pemecutan Palace. This account is primarily drawn from the Chronicle of Badung (1977) written 
by A Phalgunadi, drawing from the nobles of Pemecutan Palace. Arya Notor Eandhiri was descent 
from the Tabanan King and Badung King, and one of his descendants was Arya Bebed who is 
commemorated in the religious journey of Dewa Sraya to Batur to pray and invoke the land that 
he occupied upon the king’s throne. He obtaines sacred words from the Ida Bhatara Batur deity 
that in the south from Batur Mountain there was a region that was seen black (badeng) where 
he should go. The name badeng became a regional name of Badung Kingdom. Along his trip to 
the Badeng region he accompanied by a follower Ki Andhagala. At the first time they arrived in 
the hamlet of Kaki Lumintang (Lemintang), Kaki Lumintang did not receive their arrival. Thus he 
brought them to Tegal, where I Gusti Tegeh Kori throne and then died. Arya Bebed worried if 
there might be collision between palace families; he realized that he was an occupant and then 
he moved and built a palace in the Pemedilan area. The palace was conjecturally named by Puri 
Pemecutan, and the nomenclature is derived from word ‘pecut’ (whip) that graced Ida Bhatara 
Batur’s deity when he was undertaking his sacred journey of Dewa Sraya to the Batur area. Since 
then his name is titled by I Gusti Ngurah Pemecutan. 
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 He has three wives. The first wife was from the palace of Kyai Arya Pucangan, and her name was 
Kyai Rara Pucangan, mother to Kyai Anglurah Jeembe Merik, and who resided in the palace of 
Alang Badung (Suci area now). He was the embryo of big family in Puri Agung Jero Kuta. His 
mother’s ancestry was from Pejambean Badung and his father’s ancestry or ‘Purusa’was from 
Puri Klungkung. The second wife was a daughter of Tambak Bayuh.  She had a son named Kyai 
Anglurah Gelogor, after the place Gelogor. He was as an ancestry of all Arya descendants in the 
Gelogor area. The third wife was from the Penataran Palace, whom had a son named Kyai Macan 
Gading, whom resided in Puri Pemecutan and descended from Arya Pemecutan. 
One son of Kyai Macan Gading has a uniqueness based upon his heroic and brave exploits and 
received a fragrant name in the Klungkung kingdom. He was crowned as a king with title of Kyai 
Anglurah Pemecutan III, or famously known as Ida Bhatara Sakti. Over his reign, he broaded his 
kingdom and developed the authority of Puri Pemecutan. Thus, the territory under his rule is 
recognized by Pemecutan Village. However, since 1980, Bali Province has expanded Pemecutan 
Village into three regions; Pemecutan Kelod Village, Pemecutan Village and Pemecutan Kaja 
Village. 
2. Tonja Village 
In the inscription of Dalem Batu Kuub was a reference that in the year of 1250 Bali was reigned 
by Dalem Batu Ireng King, known as Asta Sura Ratna Bumi Banten. During his reign, he was 
accompanied by several people with allegiances to Ki Pasung Grigis, Ki Buahan, Ki Tanjung Tutur, 
Ki Kalung Singkal, Ki Gunung Basur, etc., and that he did not abide to the Majapahit Kingdom 
rules. Thus the Majapahit King was angry and sent his Vice Regent, Gajah Mada to Bali. 
Simultaneously, Batu Ireng King left his kingdom venturing to several villages and regions 
including Taro Village, Gelgel Village, Baturyang Village, Banten Sasih Village, Kalenganan Village, 
Taman Yang Batur, Bukit Kali, Batu Belig, and Batu Bidag to the west. This journey followed by his 
people, including Pasek Bendesa, Pande, etc. 
Dalem Batu Ireng hides under the Panggungan shrine looking at the ceremonies that are held by 
I Gusti Ngurah Bongaya in his district. I Gusti Ngurah Bongaya saw Dalem Batu Ireng as a ghost or 
‘tonya’. Dalem Batu Ireng got angry because was as a ghost. He condemned and named I Gusti 
Ngurah Bongaya as I Gusti Ngurah Tebongkang. Then he left the area of the ceremony, but 
unfortunately on his way, he stumbled over a stone which in Balinese language is called Tonjok. 
The area which he stumbled is thus named Tonjaya. His people settledt in the Tonjaya area, and 
called this area Tonja. 
3. Peguyangan Village 
Peguyangan Village has a unique bendesa called Peguyangan Poleng. Bendesa Adat descends 
from bendesa, and is a position not decided by choosing or voting. It operates like a dynasty. 
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 Peguyangan during Colonialism was headed by bendesa drawn from common people (not from 
a noble). There was contention between Badung Kingdom and Mengwi Kingdom, from 
Pemecutan Palace to Peguyangan Village that resulted in the defeat of Peguyangan Village 
however Peguyangan Village would not be expelled and was called by bendesa ngukuhin 
(obdurate village leader). Pemecutan Palace constructed a palace called Puri Peguyangan. 
4. Pedungan Village 
The current territory of Pedungan (administrative) Village is on the border of the Badung 
Kingdom with the Mengwi Kingdom in south Bali. In the kingdom era, the Pedungan 
Administrative Village was a key area of the Badung Kingdom in facing the assault of warriors of 
the Mengwi Kingdom. To support the warriors of Badung Kingdom, in order to maintain vigilance 
against the offension, it needed equipment. Therefore, all villages in the key region were given 
tasks to help the military power of Badung Kingdom. 
Pedungan traditional village had a duty to make guns and to service all demands from the 
warriors on the front line. Also, Pedungan village had a task to provide a place to keep foodstuffs 
for the soldiers. The traditional village of Kepaon had a duty to prepare and process foodstuffs 
for the soldiers. Pedungan is derived from duung, meaning weapon, and then becomes Pedungan 
meaning place to make and keep weapons. This nomenclature is reinforced by the existence of 
the Pande hamlet and Dalem Pakerisan Temple. Pande hamlet functioned to make the weapons 
and Dalem Pakerisan Temple served as a place to keep the weapons including Keris Sakti (Sacred 
Kris) and Tombak Pusaka (Heirdom Spear). Still today these weapons are still purified by the 
villagers of the Pedungan administrative Village and are always included in the melasti ceremony 
(purify ceremony) to the sea. The Pemogan word was derived from the word bogo meaning food. 
Thus Pemogan means as a place to provide foodstuffs. Kepaon is derived from paon meaning 
kitchen (pewaregan) as a place to prepare and process food. The three traditional villages have 
coalesced as Pedungan Village.  
5. Sesetan Village 
The word of Sesetan is derived from kesetan meaning piece or part. Other authors say that 
Sesetan is derived from the word sepuh implying the united region of Pedungan Village. 
Historically, the area of Sesetan was part of Pedungan Village region before became Sesetan 
Village. During the reign of Dalem Waturenggong Kingdom (15th Century) in Badung Regency, he 
had an offspring called Arya Waringin who had a magical Kris. This Kris was placed in the shrine 
in Kepisah hamlet, Pedungan Village. At that time the livelihood of this society were farmers. In 
order to make close work areas, there was migration and settlement in certain area resulting in 
the place being renamed as Kesetan meaning piece or part. Historically the word has changed 
from Kesetan to Sesetan. 
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 6. Pemogan Village 
There is no written evidence in inscriptions or books that reveal the history of Pemogan Village. 
However, a legend has been told through people in the village that during the Majapahit Kingdom 
era there was a priest on a sacred journey or dharmayatra to Bali Island. His name was 
Danghyang Dwijendra, and he was famously known as the priest of Pedanda Sakti Wawu Rauh. 
During his journey, he arrived in region that had flaccid soil and thereafter he changed it to 
become a dense soil. The villagers then made an adoration place to honour him and named the 
place Genta Bumi, which now includes the hamlet of Sebelange (Dauh Puri). During the 
development Genta Bumi, a group of villagers surrounding came in to Genta Bumi to participate 
and quietly left their provenance village and thus it was called Suwung (suwung means quiet). 
Many people contributed in the development of Genta Bumi before it assigned a group to provide 
foodstuffs and servants for ceremonies purposes. This group was called pemogan which is 
derived from boga-pangan or pebogaan meaning a place for foodstuffs or food, now known as 
the customary village of Pemogan. Another group was assigned to provide cooked food, and they 
built sacred kitchen for ceremonial purposes. This place is called as Sunya Pewaregan or sacred 
kitchen and is today known as the customary village of Kepaon being nomenclature derived from 
word paon meaning kitchen. Therefore kepaon implies that people are supposed to come to the 
kitchen to seek ceremonial supplies. 
When the ceremony in Genta Bumi finished, the villagers built a temple at the lodge of Pedanda 
Sakti Wawu Rawuh priest as an adoration place. This temple is named as Pura Dalem Griya and 
is now located in the hamlet of Pemogan Kaja and is adored and maintained by the customary 
village of Pemogan. All of the servants went back to their original place. The Badung King 
appointed one leader, whose name is Ki Dukuh, to lead these people in that region. The dwelling 
of Ki Dukuh is called as Pedukuhan (Dukuh) and this area thereupon developed as the hamlet of 
Dukuh Tangkas.  
The people of the Badung Kingdom increased in numbers, and accordingly moved and resettled 
in areas under the king’s control. One of those areas wasled by Ki Dukuh, located deep inside the 
region on sloping land, and this settlement is named as the hamlet of Dalem (dalem means deep). 
The next dispersal went to this place; with Ki Dukuh as a trusted leader, and the new people 
established a place in the higher area or muntig/gunung meaning mountain.This area is now 
known as Gunung Hamlet. Finally Ki Dukuh found a narrow place and established the Gunung 
Hamlet; it is located between Dalem Hamlet and Gunung Hamlet. This area is called Pasekan 
being derived from word pasesekan or sesak/desak meaning recessive. The Badung Kingdom’s 
atmosphere was serene and peaceful, and the king wanted to preserve and maintain this 
situation. Therefore the Badung King sent and located his Vice Regents in regions in the north of 
Dukuh Tangkas including Pasekan, Dalem, Pemogan, etc. He built housing for these Vice Regents 
that are called jero, meaning housing. Jero thus emerges as the appellative of Jero Kelodan, Jero 
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 Pasekan, Jero Dalem, etc. Population growth continued to increase, and many settlements 
agglomerated into hamlets, one of which was called Jaba Jati Hamlet (jaba meaning front of Vice 
Regent’s house, and jati meaning exact/true) and the other was called Jaba Tengah Hamlet 
because it was placed spatially in the middle of Jero Kelodan and Jero Dalem village. 
7. Serangan Village 
The history of Serangan Village can be described as follows: 
a. Golden Island 
According to the myth of Tutur Loka Ranti, there was a region named Purwaning Jambu Dwipa 
(East Java), where there lived a bird named Sang Garuda. Confused in finding foods, he listened 
to a magical voice from the universe that told him that was a village namely Kalijajuan that you 
can eat everything except a priest (dwijati). Because he was very hungry and he had eaten all the 
things he had found, he forgot about the magical voice and was led by his stomach. He flew and 
landed in the land arising in the middle of the ocean, throwing up including a man, and where in 
the human told him to stay in that place. The vomit changed the sand into a gold colour and the 
land is now known as the Golden Island (pulau mas). 
b. Serangan Island 
There was a man stranded on an uninhabited island. He confessed to have come from Jambu 
Dwipa (Java) to the people who found him on a silent and haunted island. Thus the people felt 
pity and compassion as expressed in the local language meaning angen. Soon the people felt 
happy in that island and named the island Sire-Angen Island, and semantically becoming 
Serangan Island. Another version says that the island’s position is slanting sirang and was thus 
called Pulau Sirang, before it became Pulau Serangan. The people on this island became a 
community, they built a simple temple called bedugul or altar (bebaturan) made of coral erected 
exactly above a Kris that they buried. The Kris was taken by fisherman and was kept it in his hut. 
One day, the people found a box in the ocean that contained bajra or genta (bell) and two statues 
(arca/pretima) (male and female). They decided that fisherman from Sanur kept the bajra and a 
fisherman from Serangan kept the statues (arca). The fisherman from Serangan received a 
magical voice to adore the statue which was placed in the begudul or bebaturan calling the 
temple Pura Pica Mara, more recently called Pura Cemara. It is historically understood that this 
event occurred in the 10th -11th centuries. 
c. Bali Kuno History 
In the 11th century, the Bali Kuno King, descendant from Udayana Kingdom, Marakata King went 
to Sakenan Temple, and he rested in the Cemara Temple. The Cemara Temple and Sakenan 
Temple already existed in that period although there was altar shape or bebaturan. 
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 d. The priest Mpu Kuturan history 
Mpu Kuturan came to Bali to unite the sects. He used concept of Tri Murti/Tri Sakti through the 
development of Kahyangan Tiga temples in villages. In the Caka of 927 Mpu Kuturan inaugurated 
the ceremony of Pura Sakenan. 
e. The priest Danghyang Nirartha history  
In the 16thcentury, the priest of Danghyang Nirartha (Pedanda Sakti Wawu Rawuh) was 
undertaking his religious journey (dharmayatra) over Bali Island, and arrived at Sakenan Temple 
where he found serenity. 
8. Sanur Kauh Village 
Sanur Kauh Village has two traditional system villages called desa pakraman; i.e. Desa Pakraman 
Intaran and Desa Pakraman Penyaringan. The Inscription of Belanjong Sanur placed in Desa 
Pakraman Intaran is evidence of this journey in the Warmadewa Kingdom period in persuading 
the Singamandhawa King from the north of Bali. 
7.5.3 Socio-Culture of the Villages 
1. Village governance structure: 
A village or desa or kelurahan is a group of housing or society that unites the hamlets based on 
the Indonesia Regulation of Undang-Undang No. 5 Year 1979. Each village has functions as 
follows: 
x Village as a basis and as data source as well as to provide information to govern, 
enforce and develop in national scale. 
x Village as a fortress to apply and practice the doctrine of Pancasila4. 
x Village as a place for maintaining and raising of all aspects whether governance, 
development and sociological. 
x Village as a centre of the maintenance of the nation to strengthen the national 
defence. 
More recently of the village regulation was amended to the Indonesia Regulation of Undang 
Undang No. 6 Year 2014 to regulate villages. A village is led by a village leader and is elected 
directly by villagers (Chapter 34). A village head is also supported by a secretary and a village 
deliberation institution or Lembaga Musyawarah Desa (LMD) in order to do his duty in the village. 
Under the secretary there are several tasks that individual is responsible for. A village has several 
hamlets with village status of administrative and customary (Figure 7.18). 
4Pancasila is five principles that define the Indonesia Nation. It includes: Belief in the one and only God; Just and 
civilized humanity; the unity of Indonesia; Democracy led by the wisdom of deliberations among representatives; 
and Social justice for the whole of the people of Indonesia.  
(Source:http://www.indonesianembassy.org.uk/human_right-2.htm, retrieved 3rd September 2015, 5:15 PM) 
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Figure 7.18: Village Governmental Structure. 
Source: Observation, 2013. 
A Village leader is responsible:  
x as a apparatus of village governance and the government executive of village; 
x to service and conduct the domestic affairs of the village, organize village governance, 
village and community developments, and enhance and develop the spirit of mutual 
community co-operation as the main foundation in the implementation of governance 
and development in the village; 
x To implement as their primary duty, to implement activities in order to organize domestic 
affairs, empower the community participation in village boundaries, implement activities 
in order to organize community tranquility and discipline, implement coordination and 
organize activities for other governance affairs. 
The village Deliberation Institution or Lembaga Musyawarah Desa (LMD) is an organization that 
has the duty to distribute community inspirations in the village and deliberates every plan 
proposed by the village leader before it becomes a village decision. A village secretary has the 
main task to organize the administrative implementation of developments and social and provide 
administration service for the village leader. A village secretary is responsible to implement 
paperwork, filing, and reporting of financial and public administrative affairs, and implement 
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 duties if the village leader unavailable. Further, primary affairs can be delegated toassistant of 
village secretary to provide administrative service to the village and including organizing, 
recording, collecting, data processing that relate to field of their respective duties. The hamlet 
leader is responsible implement elements of village leader’s duties within its territory, has the 
main duty to run village governmental activities within its territory, and has the function to 
implement village decision at the discretion of the village leader. 
Each village has a different number of hamlets of which administrative hamlets can be formed as 
neighbourhoods (dusun or kepala lingkungan or rukun tangga) and customary hamlets (banjar 
adat or desa pakraman). An administrative hamlet is only obligated to administrative matters, 
commonly involving newcomers or migrant people. In contrast customary hamlet is obligated to 
the Balinese people with traditions and cultures that are imbued by the Hindu religion. Members 
of customary hamlets also manage and adore the village temples including institution temples, 
the village traditional governance system, and the cemetery. The villagesobserved in this 
research possessed at least 5 to 25 hamlets (Table 7.8). 
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 Table 7.8: List of Hamlets in the Village Observations 
Total
1
Desa Padang Sambian 
Kelod 12
2 Kelurahan Padang 
Sambian
23
3 Desa Pemecutan Kaja
4 Desa Dangin Puri Kangin 8
5 Kelurahan Tonja 10
6 Kelurahan Peguyangan 13
7 Desa Sumerta Kelod 10
8 Desa Dangin Puri Kelod 6
9 Desa Sumerta Kaja 6
10 Desa Sumerta Kauh 7
11 Desa Kesiman Petilan 25
12 Kelurahan Kesiman 22
13 Desa Kesiman Kertalangu 11
14 Kelurahan Pedungan 14
15 Kelurahan Renon 5
16 Kelurahan Sesetan 14
17 Desa Pemogan 17
18 Kelurahan Sanur 9
19 Kelurahan Serangan
20 Desa Sanur Kauh 12
Hamlet
Sub-district/villagesNo
Denpasar Barat
Denpasar Utara
Denpasar Timur
Hamlets List
The Padangsambian Klod has  12 hamlets  that are: Teges , Padang Indah, Pondok Purnawira , Tegal  Buah/Abasan, 
Tegal  Lantang Kaja , Tegal  Lantang Klod, Padang Sumbu Kaja , Padang Sumbu Tengah, Padang Sumbu Klod, Jaba  Pura, 
Umadui , and Batu Bolong. Except the Pondok Purnawira  hamlet, a l l  11 hamlets  are a lso as  customary hamlets .  
Padang Indah and Pondok Purnawira  are expans ion hamlets .
Kelurahan Padangsambian has  14 hamlets  and 7 neighborhood groups . The hamlets  are Ba lun, Mekar Buana, Buana 
Agung, Padang Sari , Minggir, Anyar, Padangsambian, Padang Griya , Padang Pra ja , Merta  Buana, Penamparan, Buana 
Indah, Padang Udayana, and Buana Desa. The neighborhood groups  are Taman Sekar, Taman Harum, Buana Mas  
Indah, Tegal  Sari , Buana Permai , Permata  Hi jau, and Buana Santi .
Lingkungan Tatasan Kelod, Lingkungan Tatasan Kaja , Lingkungan Tega, Lingkungan Oongan, Lingkungan Kedaton and  
Sengguan, Lingkungan Tegeh Kuri  and Batan Ancak, Lingkungan Tanggunti ti , Lingkungan Tegeh Sari .
Kelurahan Peguyangan comprises  of 13 hamlets  and 11 neighborhoods . There are two expans ion of hamlets . Banjar 
Kepuh and Banjar Tengah become Kepuh neighborhood; Banjar Pulu and Banjar Benaya become Pulu Gambang 
neighborhood. The neighborhoods  are Banjar Kepuh, Banjar Pulu Gambang, Banjar Tektek, Banjar Pemalukan, Banjar 
Kertasari , Banjar Bakbakan, Banjar Hi ta  Dharma, Banjar Tag Tag Tengah, Banjar Tag Tag Kaja , Banjar Tag Tag Kelod, 
and Banjar Pra ja  Sari . 
The tradi tional  hamlets  are Banjar Kedaton, Banjar Bengkel , Banjar Kepisah, Banjar Sebudi , Banjar Tanjung Bungkak 
Kaja , and Banjar Tanjung Bungkak Kelod. The adminis trative hamlets  are Dusun Sungiang Sari , Dusun Badak Sari , 
Dusun Babakan Sari  and Dusun Sembung Sari .
It has  5 adminis trative/officia l  hamlets  i .e. Dusun Taman Yang Batu, Dusun Yang Batu Kangin, Dusun Yang Batu 
Kauh, Dusun Jayagiri , and Dusun Mandalasari ; and 1 dwel l ing for mi l i tary or ca l led Asrama i .e. Asrama Yang Batu. 
There are 3 tradi tional  hamlets  (banjar adat) as  fol lowing: Banjar Adat Taman Yangbatu, Banjar Adat Yangbatu 
Kangin, and Banjar Adat Yangbatu Kauh.
Officia l ly i t has  6 officia l  hamlets  as  fol lowing Dusun Lebah, Dusun Pande, Dusun Peken, Dusun Kerta  Bumi , Dusun 
Sima, and Dusun Tegal  Kuwalon. Based on customary terri tory (pekraman) the Sumerta  Ka ja  Vi l lage can be 
categorized into 6 tradi tional  hamlets , there are Banjar Lebah, Banjar Pande, Banjar Peken, Banjar Kerta  Bumi , Banjar 
Sima, and Banjar Tegal  Kuwalon.
There are 6 banjar adats : Banjar Ratna  Bhuana, Banjar Pagan Kaja , Banjar Pagan Tengah, Banjar Pagan Klod, Banjar 
Kelandis , and Banjar Eka  Dharma; and 1 RT (Rukun Tangga or neighborhood group): RT. Perwira  (mi l i tary dwel l ing)
Kelurahan Kes iman has  13 hamlets  and 9 neighborhood leaders . The hamlets  are Ujung, Cerancam, Dauh Tangluk, 
Pabean, Dajan Tangluk, Abian Tubuh, Dangin Tangluk, Kesumajati , Kebonkuri  Tengah, Kebonkuri  Lukluk, Kebonkuri  
Kelod, Kebonkuri  Mangku, and Bhuana Anyar. The neighborhood leaders  are Unjung, Cerancam, Dangin Tangluk, 
Pekandelan, Pekandelan Kauh, Kebonkuri  Ka ja , Kebonkuri , Buaji  Anyar, and Kebonkuri  Kawan.
Source: Each vi l lage profi le, 2010, 2011, 2012.
The Kelurahan Sanur comprises  of 8 customary hamlets  and 9 neighborhood leaders , as  fol lowing: Singgi , Panti , 
Gul ingan, Taman, Sindu Kaja , Sindu Kelod, Batu Jimbar, Semawang; a l l  these 8 hamlets  are the customary hamlet, 
and Pasekuta  hamlet i s  the only one loca l  adminis trative hamlet. 
Banjar Adat Abianangka Kaja , Banjar Adat Abianangka Klod, Banjar Adat Meranggi , Banjar Adat Kehen
Banjar Adat Buki tbuwung, Banjar Adat Batanbuah, Banjar Adat Kedaton, Banjar Adat Dangin Tangluk, Banjar Adat 
Kesuma Jati , Banjar Adat Kebonkuri  Lukluk, Banjar Adat Kebonkuri  Mangku, Banjar Adat Kebonkuri  Tengah, Banjar 
Adat Kebonkuri  Klod, Banjar Adat Dauh Tangluk, Banjar Adat Dajan Tangluk, Banjar Adat Pabean, Banjar Adat 
Abiantubuh, Banjar Adat Cerancam, Banjar Adat Bindu, Banjar Adat Kerta langu, Banjar Adat Kerta  Pura, Banjar Adat 
Tohpati , Banjar Adat Kerta  Jiwa, Banjar Adat Kesambi , Banjar Adat Biaung, Banjar Adat Tangunti ti .
Dusun/Banjar Pemogan Kaja , Dusun/Banjar Pantisari , Dusun/Banjar Panti  Gede, Dusun/Banjar Dalem, Dusun/Banjar 
Dalem Kesumasari , Dusun/Banjar Kampung Is lam Kepaon, Dusun/Banjar Jaba  Tengah, Dusun/Banjar Jaba  Jati , 
Dusun/Banjar Dukuh Tangkas , Dusun/Banjar Taruna Bhineka, Dusun/Banjar Pra ja  Raksaka, Dusun/Banjar Sakah
Dusun/Banjar Rangkansari , Dusun/Banjar Ka jeng, Dusun/Banjar Gelogor Carik, Dusun/Banjar Gunung, Dusun/Banjar 
Dinas  Mekar Jaya.
Banjar Penyaringan, Banjar Pekandelan, Banjar Penopengan, Banjar Puseh Kauh, Banjar Puseh kangin, Banjar Abian 
Timbul , Banjar Tewel , Banjar Dangin Peken, Banjar Medure, Banjar Bet Ngandang, Banjar Belanjong, and Dusun 
Tanjung (1 dinas/adminis trative hamlet).
Desa  Kes iman Kerta langu has  11 hamlets  (kepala dusun ) as  fol lowing Tohpati , Kerta  Jiwa, Kesambi , Biaung, 
Tangunti ti , Tangtu, Kerta langu, Kertapura, Kertagraha, Batur Asri , and Biaung Asri
Ba jar Peken, Banjar Tengah, Banjar Kelod, Banjar Pande, and Banjar Ka ja  as  adminis trative hamlet.
Pesanggaran, Ambengan, Dukuh Pes i rahan, Kepisah, Karangsuwung, Pande, Ka ja , Menesa, Puseh, Sama, Sawah, 
Begawan, Pi tik and Geladag.
Kaja , Taman Sari , Pembungan, Taman Suci , Tengah, Pegok, Alas  Arum, Karya  Dharma, Gaduh, Suwung Batan Kendal , 
Puri  Agung, Kampung Bugis , Lantang Bejuh, and Dukuh Sari .
Denpasar Selatan
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 2. Traditional ceremonies 
Most Balinese people in mainland area in Bali Island commemorate traditional ceremony every 
six months based on traditional Balinese calendar such as Galungan and Kuningan where Hindus 
celebrate the creation of the universe and all its contents. The celebration is also as a symbol of 
the triumph of the truth (dharma) over evil/bad (adharma). Other ceremony is the celebration 
of temple anniversary called odalan or piodalan which addresses to family temple (sanggah or 
merajan), village temples or other temple including institution temples, clan temples, and the 
great temple of Kahyangan Jagad temples as well as Sad Kahyangan temples. The odalan is an 
obligation of villagers in order to pay the debt presented to the God and to all his manifestations 
which throne in village temples. There are two type of piodalan; piodalan alit (smaller piodalan 
ceremony) and piodalan ageng (great piodalan ceremony). The great piodalan ceremony is 
followed by all villagers including the villagers who live outside the village. Some of piodalan is 
held every six months and some villages celebrate annually. The purpose of the piodalan is to 
realize a harmonious and prosperous life both physically and spiritually of the community. 
All Balinese Hindus celebrate Balinese New Year called nyepi or silent day which held annually 
during the ninth month of Balinese Calendar (sasih kasanga) and they celebrate the Ogoh-ogoh 
festival on the day before nyepi which aims to cash out the evil or bad spirits through mecaru 
ceremony to purify the universe, so people can do well the nyepi celebration. One hamlet, Banjar 
Kaja in Sesetan Village, has a unique tradition called omed-omedan, which is held the day after 
nyepi celebration. The omed-omedan means pulling is a ceremony for the youths of the village 
to express their happiness on the first day of the Balinese New Year (nyepi). This tradition has 
been done around 100 years and could only be participated by the youths in Banjar Kaja, Sesetan 
Village. The villages in mainland area commemorate the wedding ceremony in every family based 
on their tradition which held by each family or private. In mainland area there is no mass wedding 
celebration. However, nowadays, the Balinese Hindus celebrate mass tooth filing ceremony 
(metatah or mepandes) while also they carry out privately. The metatah is a ceremony that six 
teeth are rubbed or trim. The six teeth are two canines and four incisors above. The metatah 
ceremony symbolizes as self-control of six enemies called Sad Ripu, as follows kama (lust), loba 
(greedy), krodha (angry), mada (drunk), moha (confused), and matsarya (envy) (Bhagawan Dwija, 
2007). 
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 Figure 7.19a: Ogoh-ogoh festival to 
celebrate Balinese New Year which is held 
a day before nyepi (silent day). 
Source: Author, 2013. 
Figure 7.19b: The youths enjoy the omed-omedan 
celebration. 
Source: Author, 2013. 
 
 
Figure 7.20a: Luxurious marriage of a noble  
Source: Author, 2013. 
 
Figure 7.20b: Mass tooth filling ceremony. 
Source: Author, 2013. 
 
Other tradition of ceremony is ngusaba desa celebrated annually in Tanjung Bungkak Village 
which joint to Sanur Village (Interview to Wayan Suka, priest of Dalem Temple, 2013). 
Pengerebongan (ngrebong) ceremony is held by Kesiman, Sanur, and Kesambi villages. The 
ngrebong ceremony is a unique religious ceremony is held in Agung Petilan Temple or 
Pengerebongan Temple and is celebrated every 210 days. It is around 55 temples adored and 
followed the ngrebong ceremony from Desa Pekraman Kesiman and surrounding. This tradition 
has been held since the 17th Century, aims for safety and blessing from the deities. The ceremony 
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 is also reflected the socio meaning in order to maintain the harmonious relationship between 
kingdom of Kesiman Palace to the people (Bappeda, 2011b, p. 42). 
The Baris Cina Dance is an old and sacred dance; still exist in Semawang Hamlet (Desa Pakraman 
Intaran) and in Abiantimbul Hamlet (Desa Pakraman Denpasar). Baris Cina Dance is performed 
during the celebration of temple festival of odalan or during the plague befell in the village. The 
uniqueness of Bari sCina Dance is the costume, movement, and the music. The dancers wear old 
Europe costume that has two colors, white and black. White color is symbol of purusa (male), 
and black color is symbol of pradana (female). The dance contains of dualistic symbols as two 
powers create harmony and fertility, meaning socio-magic to request the safety (Bappeda, 
2011b, p. 44). 
3. Funeral and cremation system 
Every desa adat or desa pakraman in the village in Denpasar City is obligated to maintain the 
cemetery and its temple. For a death ceremony, the village undertakes burial system and 
continues the cremation ceremony called ngaben. Some villagers directly undertake ngaben 
ceremony depends upon the family conditions. The villages also hold mass cremation ceremony, 
such as in Tanjung Bungkak Village. The cremation of ngaben is held in the cemetery where the 
death’s graveyard belongs to. 
Every village has more than one cemetery which the functions is differentiated by the caste, 
hamlets, infants, etc. Example for this, Pemogan Village has three cemeteries; there are setra 
adat Kepaon of Pemogan Village, grave yard of Kampung Islam, and Kuburan Alit (infant, for 
Hindus). Meanwhile Desa Adat Kepaon also has two cemeteries, one in Banjar Dalem (it belongs 
to Kesuma Sari, Jaba Tengah, and Jaba jati hamlets), and another in Suwung area. 
The cemetery of Setra Agung Badung is belong to Desa Pakraman Denpasar with an area of 8.90 
Ha and divided by road. There are two types of cemetery in the Setra Agung Badung; Setra Gede 
and Setra Bugbugan. Setra Gede aims for villagers of Desa Pakraman Denpasar. Setra Bugbugan 
is for unidentified people or for non Hindus, and for krama tamyu (Hindus) who are not as 
village's member (krama) in Desa Pakraman Denpasar (Bappeda, 2011b, p. 43). 
In Peguyangan Village, there are six types of grave yard includes Setra Agung (for a noble with 
title Anak Agung), Setra Dukuh (for Dukuh clan, which including in Tek Tek Hamlet), Setra Batur 
(placed in south of Pura Desa), Setra Tagtag (belongs to villagers from Tagtag Tengah, Tagtag 
Kelod, and Tagtag Kaja hamlets), Setra Dadakan (belong to villagers from Dadakan Hamlet), and 
Setra Punggung. In Setra Agung, there is a plant called soar however it fell four years ago. The 
cemetery is divided into three areas, to bury in north side, for noble in east side, and for 
commoner in west side. There are three temples in the Setra Agung, Pura Taman Dukuh, Pura 
Prajapati, and Pura Dalem which adored by the villagers. 
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 7.5.4 Traditional Villages Administer the Existence of Balinese Life 
Bali Government through Bali Statistic (2011) has stated that villages in Bali differ to other villager 
over Indonesia’s villages. In this subject, Balinese villages implement traditions and cultures 
imbued by the Hindu Religion that has been inherited from Bali Kuna history to next generation. 
Although it was influenced from Majapahit Kingdom, Balinese culture still exists with diversity in 
traditions in the Balinese life.  
Therefore, the key element of a customary village or desa adat/desa pekraman in Denpasar and 
Bali generally, are the origin village (Pura Desa), the settlement including its public facilities such 
as hamlet, traditional market, Pura Puseh; and Pura Dalem. These imply the Tri Angga 
(utama/primary, madya/middle and nista/impure) concept in the village (Interview to Runa, 
2013). The utama/primary value refers to the Pura Desa and Pura Puseh, the madya/middle value 
refers to settlement and its public facilities, and the nista/impure value appoints to the Pura 
Dalem and its graveyard. At this important point, a customary village obligates to conserve and 
maintain some temples such as Kahyangan Tiga temples, Kahyangan temple, and Pura Desa (the 
village origin temple), meanwhile Pura Dadia, Pura Paibon and pamerajan (clan family temples) 
are substantial in the village.  
In order to guidance and development of traditional village, to implement the Tri Hita Karana 
philosophy, Denpasar City has been developed village competition in the forms of official 
administration, as well as palemahan (environment) and pawongan (activities organization). 
Bappeda (2011) has also documented four desa pakraman in Denpasar City as cultural heritage 
which have heritage legacy; there are desa pakraman of Peguyangan, Kesiman, Intaran and 
Denpasar. These desa pakramans categorized as old villages in Denpasar City for its important 
roles in Denpasar history which related to the establishment of Denpasar City from the arrival of 
foreigner trades into Puputan Battle against Colonialism in Denpasar and related to the ancient 
time which have been found some cultural heritage such as megalithic statues, old ceramics, 
mortar, bronze bracelets, kettledrum (nekara), punden, etc.(Bappeda, 2011b, p. 30). Meanwhile 
other desa adat/desa pakraman are related to maintenance of village temples of Kahyangan Tiga 
temple as a bond of the village. 
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Figure 7.21: The key element of a village. 
Source: Interview to Runa, 2013. 
The desa adat/desa pakraman in Denpasar City is mostly adopt the pempatan pattern (the 
catuspatha pattern) that influence from Majapahit era which related to the kingdom era who 
reigned during that period and as a centre of village authority. The housing pattern is also adopt 
the compound pattern with creates natah an indoor open space as an orientation in a Balinese 
house. The housing compound pattern mostly can be found in the mainland area. The natah in 
mainland’s house is believed has a space value, sense of space, belief, which distance within 
buildings have a mythos value and it’s create happiness. While natah in Bali Aga village tend to 
create an aisle that have function only for circulation and this is created a linear pattern 
(Interview to Rumawan, 2013). However, the point is that natah creates an open space as 
circulation both in compound and linear pattern. 
 
Figure 7.22: The catuspatha pattern of Jro Kuta 
Palace. 
Source: Author, 2013. 
 
Figure 7.23: Natah housing pattern in Denpasar. 
Source: Author, 2013. 
 
7.6 Denpasar City Future Development 
The plan for future development of Denpasar City has been recorded through interview to the 
head of Spatial Planning (Bappeda) of Denpasar City, Anindya Putra in 2013. 
Pura Desa, Pura Puseh 
Settlement, public 
facilities 
Pura Dalem, 
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 In the city planning should be involved soul of the planning that how to explore both beliefs and 
traditions. This means how to incorporate and generates local potentialities into city planning. 
Geographically, Denpasar City has modest area in south part and high in north side, 
philosophically called nyegara gunung (sea-mountain) or hulu-hilir (upstream-downstream). This 
means that traditional elements as philosophy in the city planning. An exampleto this is the 
catuspatha concept merely as a networking structure and the Sanga Mandala concept as division 
of zones. The planning program purposes to conserve and purify the upstream in the north part 
of Denpasar City by provision and conserving the green belt, maintain the subak irrigation system, 
and other green open spaces. Meanwhile, the south part of Denpasar City is for urban activities 
including commerce and industry. The program aims to provide soil absorption and creates the 
climate space restrained in the north part. It also to attain the harmony which means that does 
not negate the worst but to make it balance. Balinese believe on bad and good are in 
togetherness that called Rwa Bhineda, meaning two different things that always in close 
proximity. The Rwa Bhineda Concept relates to harmony which make it balance whether bad and 
good, or modern and traditional. 
Regarding to the faster population growth by urbanism, it will need to reinforced subak 
organization through subak competition such as lelakut competition (lelakut is named for puppet 
to chase away the birds that will use up the rice grow). This means that to follow the lelakut 
competition, the team or villages should have rice fields. This lelakut will be placed in the rice 
yard with certain distances in rows. The lelakut also will be decorated and equipped with tinkle 
sounds made from cans or other stuffs to cash out the birds. The subak irrigation system is focus 
on managerial system and local believe. Technically rice field will need the adjustment of water 
use amongst the organization. The local belief adopted by farmers since they plants the seeds 
until crops through implement traditional ceremonies to supplicate and pray to deity of rice, 
called Dewi Çri, so that their rice will grow well and favorable harvest. For that, farmers build the 
shrine for worship in amidst of rice field.  
Other program will adopt in Denpasar City is that the Heritage Zone which aims to conserve the 
heritage in the inner city to achieve the cultural city purposes. To ensure and implement the 
program should be complied the requirements such as zone tourism regulation, provide the 
zoning texts and maps; meet the Norms of Manual Guidance Standard (NSPM: Norma Standar 
Pedoman Manual), and adopt the concepts of harmony and Rwa Bhineda. 
Denpasar City has several potencies which can be implemented to encourage the Denpasar City 
as cultural city. Culturally, there are many traditional kid’s games in the villages. The program of 
heritage exploration is one of program which kids can discover the heritage treasures such as the 
Pemecutan Palace, traditional market of Badung, Alun-alun green open space and battle 
monument, Bali Museum, and other temples along the way of heritage exploration program. The 
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 only one former fabric industry in Denpasar named Balitex, the land can be used as a garden of 
Textile Museum, which can be planted all plants that causes the colors. The Denpasar City is as 
the heart and beat of Bali, as capital city of Bali, and as an artery of Bali Island. The Denpasar 
government want to introduce the Desa Mandiri (independent village) which involves three 
categories including financial management, local potentiality, and competitive to others. The Bali 
Aga villages can be categorized as independent village, which leader by bendesa denotes as small 
kings manage their villages. 
7.7 Conclusion of the Research Findings 
From this chapter we can learn about desa adat or desa pakraman in Denpasar City, which 
basically influenced by the culture from Majapahit era during the reign of kingdom period. There 
is a differentiation between Bali Aga as highland village and village in mainland area, the 
uniqueness of each villages imbued by same religion, Hindu. Denpasar City becomes an important 
city due to its heritage still extant in the city, including tangible and intangible heritage. The adat 
system also plays important role in conservation of traditional village system including traditions, 
culture, as well as subak system in some villages, although the City cannot avoid ribbon 
development and Denpasar City has already face urban challenge which need to be solved for 
future city’s life in order to conserve the traditions. 
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 Chapter VIII: Examining Balinese “Harmony” to Landscape 
 
Figure 8.0: Buahan Village along the Batur Lake in Kintamani Regency. 
Source: Author, 2012. 
8.1 Introduction 
This chapter discusses Bali Aga describes and discusses the role of Balinese culture and the 
traditions of the people who live in the Bali Aga villages. Included is how they act in maintaining 
their heritage and their landscape in order to sustain balance and harmony for others, to their 
environment, and to worship their God and their divinities. The discussion elaborates upon the 
Tri Hita Karana philosophy that instills in the people their existence relationship from past to 
present life. 
The discussion is essential in understanding the implementation of the concept of ‘harmony’ to 
landscape for which Bali Aga the villagers are obligate to apply which much of their traditions 
derive as to landscape formation and uses (tangible and intangible). 
The village pattern is deterministic about how villagers divide their values of culture and 
traditions into three main zones including utama (sacred) area, madya (middle) area, and nista 
(impure/profane) area. These three values are a manifestation of their implementation of the Tri 
Hita Karana concept including Parahyangan, Pawongan and Palemahan. Parahyangan is the 
relationship of people to their God/Creator and the divinities. This worship occurs in the primary 
zone of the village that hosts the sacred zone (utama mandala) through the establishment of 
village temples. In contrast, in the household, the relationship between people to God and 
ancestors is realized through a family temple (sanggah/merajan) that is placed in the utama 
(main/sacred) zone of the house. Madya value is the relationship between humans to human 
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 beings (pawongan), and this is manifested in the village pattern and in house buildings in the 
pattern. Nista value is the impure/profane zone that is embodied in a cemetery, and other 
supporting public facilities (palemahan) in the village. The nista zone includes a kitchen, livestock, 
and the house entrance gate. These three values are expressed in a linear pattern or a cross-road 
pattern of the village in which the housing pattern is also embodied in a linear pattern or a 
compound pattern (natah). 
8.2 Sacred Landscape Zone of the Village’s Pattern and Housing Pattern 
The Balinese landscape is defined by Lansing (1983, p. 51) as being “the present-day landscape 
of Bali [that] is dotted with thousands of beautiful structures of stone and woods which the 
Balinese call pura”. The word pura means temples, “home for the Gods”, which is a place for the 
Balinese people to worship to the Gods (Lansing, 1983). Accordingly, Bali Island is known as the 
“thousand temple island” reflecting the multiplicity of temples that are located everywhere on 
Bali Island. Temples are a significant institution in Bali that can be found from “the modest village 
shrines to the extravagant town temples”. Temples can be placed in villages, in rice fields, in grave 
yards, in markets, beaches, caves, hilly area, as well as on the arid rock along the shores 
(Budihardjo, 1995, p. 67). In this institution, Lansing (1983) has concluded that temples have a 
role in the Balinese community as a network where people are strongly tied to the network of 
temples. There many types of temples including Kahyangan Rwa Bhineda temples, Kahyangan 
Catur Loka Pala temples, Kahyangan Sad Winayaka/Sad Kahyangan temples, Kahyangan Padma 
Bhuwana temples, Kahyangan Jagat temples (location base temples), KahyanganTiga temples, 
the family temples (pamerajan, dadia, kawitan, etc.) and other temples based upon 
organizations including Pura Subak, Pura Melanting.  
This section analyses the sacred landscape area of village patterns and their housing patterns 
that consist of village temples and family temples. 
8.2.1 Village’s Temples 
As a village characteristic, the traditional village or desa adat is tied to the obligation of the 
Kahyangan Tiga/Kahyangan Desa (three great temples) or the village’s temples and cemetery. 
The Kahyangan Tiga temples include Pura Desa, Pura Puseh and Pura Dalem with their own 
functions as places to worship the God or Sang Hyang Widhi Wasa with his manifestation as 
Brahma, Wisnu and Siwa deities. Pura Desa and Pura Puseh are located in the centre of a village 
in the primary zone; in the northeast from the village cross-road pattern. Pura Dalem is placed 
near the cemetery in the downstream zone (teben) of the village precisely on the south or west 
south quadrant (Gelebet, 1985). The Tri Kahyangan Tiga temples are associated with the three 
great divine principles of Hindu cosmology (Lansing, 1983). Lansing (1983) has emphasized that 
the god Brahma as a creator is linked to the origin of the temple or Pura Puseh, the god Wisnu 
has power of conservation and maintenance is associated to the Pura Desa or Pura Balai Agung 
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 or the Great Council Temple, and the god Siwa with his power to demolish is connected to the 
Pura Dalem or the Inner Temple. 
The sacred zone or utama mandala in the village functions as a village’s core temple or Pura Bale 
Agung. This temple is placed on a higher area facing towards a mountain or the hills. Bale Agung 
Temple and Puseh Temple in several villages are located in the same area (Figure 8.1).  
 
Figure 8.1: Village temple in Sacred Zone in the Penglipuran Village pattern. 
Map Source: Gelebet, 1985; Photo Source: Author, 2012. 
 
The villages temples are generally “empty” and are “activated” for days temple celebrations as 
well as religious ceremonies or religious festivals. Ceremonies are dependent upon Balinese 
traditional calendar intervals of 35, 105, 210, and 420 days (Lansing, 1983). A ceremony can 
involve several days with offerings and sacred dance performances that contribute to the villages’ 
uniqueness in religion expressed in the art performances. Every village has their own 
characteristic traditional sacred dances that are performed in the village’s festival called ngusaba 
desa. For example in Tenganan Village, they have Megeret Pandan or Pandanus War 
performances during the ceremony; Trunyan Village has the Barong Brutuk Dance; Midrib 
Banana’s War is performed in Bugbug Village, and so forth. 
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 Village ceremonies such as odalan/piodalan, pujawali or petirtan, are usually held once a year in 
the Tri Kahyangan Tiga temples but a few villages hold the ceremony twice a year. The ceremony 
celebration expresses the thankfulness of people to their God for their prosperity, happiness and 
health. The village will decide the appropriate day for the village ceremony that commonly occurs 
during a full moon (purnama) of the sasih kadasa (the tenth month of Balinese calendar) that 
falls in April, the full moon (purnama) of the sasih kapat (the fourth month of Balinese Calendar) 
that falls in October, and the full moon (purnama) of sasih kalima (the fifth month of Balinese 
Calendar) that falls in November (Gelebet, 1985). 
 
Figure 8.2: The temples of Pura Puseh and Pura Desa are in the same fencing area unit, Dangin Puri 
Kelod Village, Denpasar. 
Source: Sketch: Author, 2013 
8.2.2 Sacred Area in the Housing Pattern 
The land comprising Balinese housing is called pekarangan or “the square plot of land’ 
(Covarrubias, 1974, p. 89). The Balinese divide this housing plot into nine zones based upon the 
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 Nawa Sanga (Budihardjo, 1995), having regard to the Balinese traditional direction that 
traditionally is orientated towards the sunrise-sunset and/or the mountain-sea. Sunrise, to the 
east, has a primary value or utama and sunset, to the west, has an impure value or nista. The 
mountain is believed to be the source of life. It has a primary value or utama and the sea is the 
destroy symbol; the latter has an impure value or nista.  
The Nawa Sanga involves nine directions including east/kangin, the south/kelod, west/kauh, the 
north/kaja, northeast quadrant/kaja kangin, southeast quadrant/kelod kangin, southwest 
quadrant/kelod kauh, northwest quadrant/kaja kauh, and centre as puseh.  
Recognizing this division of zones, the pekarangan of Balinese housing is also divided into nine 
areas with its values and spirits having regard to the Tri Hita Karana (three relationships between 
human to the Gods, human being and environment) and the Tri Angga philosophy (three 
divisions of body including head, body and legs). Covarrubias has described that the Tri Angga 
that is applied in Balinese housing (kuren or umah), is similar to a human being: 
It has a head – the family shrine; arms – the sleeping-quarters and the social parlour; a navel – the 
courtyard; sexual organs – the gate; legs and feet – the kitchen and the granary; and anus – the pit 
in the backyard where the refuse is disposed of (Covarrubias, 1974, p.88). 
Based on the Nawa Sanga, Tri Hita Karana and Tri Angga, a Balinese house of pekarangan is 
divided into nine area values. These include the east/kangin that has a madyaning utama value 
(primary moderate), the south/kelod that has the value of nistaning madya (moderate impure), 
the west/kauh that has the value of madyaning nista (profane moderate), the north/kaja that 
has a utamaning madya value (moderate primary), the northeast quadrant/kajakangin that has 
the value of utamaning utama (primary primer), the southeast quadrant/kelodkangin that has 
the value of nistaning utama (primary profane), the southwest quadrant/kelodkauh that has the 
nistaning nista value (profane), the northwest quadrant/kajakauh that has the utamaning nista 
(impure primary), and the centre madyaning madya/puseh that has nil value that is believed to 
represent the unification between akasa (the atmosphere) and pradana (the earth).  
Balinese people place buildings and their functions in accordance to these values. The Balinese 
sacred area in this housing pattern is called pamerajan or sanggah that includes a family temple 
being placed to worship the family’s ancestors. The family temple is placed in the primary zone 
of the house, often in the northeast quadrant or Nawa Sanga zone, because it has value as 
‘utamaning utama’ or primary.  
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Figure 8.3: The Nawa Sanga or nine directions in 
Balinese believe.  
Source: Budihardjo, 1995. 
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Figure 8.4: The implementation of Nawa Sanga 
in the pekarangan of Balinese housing. 
Source: Budihardjo, 1995. 
The middle value (madya) area is placed in bales including umah meten, bale dangin and bale 
dauh. The nista area functions as a kitchen, granary, the house’s main entrance, and for livestock
enclosure. In the centre of the housing pattern is placed a small shrine called pengijeng natah in 
conjunction with an indoor open space (natah). Thus, it is very evident that traditional Balinese 
position and orientate all their buildings and the family temple having regard to the division of 
pekarangan with its traditional value of nawa sanga, and the Tri Hita Karana and Tri Angga 
concepts. Traditional Balinese people very carefully set and manage the layout pattern of each 
building in the house yard having regard to the traditional measurements of the body of the 
householders. There is a misconception that the formation of the family temple 
(sanggah/pamerajan) in housing is due to the owner’s/family’s identity, as claimed by Davison 
(2003) who wrote that the Balinese family temple is established from “the rest of the buildings”. 
In contrast Geertz (2004) has stated that a temple is a site for “rituals” and is located in the sacred 
area (utamaning utama) building upon the division of the traditional housing as expressed by 
Balinese philosophies (Hildred. Geertz, 2004, p. xii). Davison (2003, p. 14) explains: 
The family temple is set off from the rest of the buildings in the compound by a low wall which 
provides a sacred enclosure (pemerajan) for the family shrines. 
The compound housing pattern can usually be seen on the plains and particularly in the southern 
part of Bali where building arrangements generates the natah, an open plaza in the middle of the 
house (Figure 8.5a, b). In contrast, in the mountain areas or hills, the traditional Balinese housing 
tend to adopt a linear pattern because of topographic conditions due to its sloping area in the 
hills and mountains.  
Tri Hita 
Karana 
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Note: 
1. Pamerajan/household shrine/family temple 
2. Pengijeng Natah/small shrine in the plaza/natah 
3. Paon/kitchen 
4. Bale Dauh/parent’s pavilion 
5. Umah Meten/girls pavilion 
6. Bale Dangin/boys pavilion 
7. Lumbung/granary 
8.Pemesuan/house main entrance 
 
Figure 8.5a: Balinese housing lay out in 
compound pattern with family temple in 
the northeast direction. 
Source: Budihardjo, 1995. 
 
Note: 
1. Pamerajan/family temple
2.  Bale Daja 
3. Natah 
4. Bale Dauh 
5. Bale Dangin 
6. Angkul-angkul/ house main entrance 
7. Paon/kitchen 
8. Jineng 
9. Livestock 
10. Bale Delod 
Figure 8.5b: Balinese housing compound pattern and 
family temple. 
Source: (Rigg, 1996, p. 45).
There is pamerajan alit (small family temple) for small families and a pamerajan agung or 
sanggah gede (great family temple) for extended families (more than one householder). The 
pamerajan agung or sanggah gede can be called sanggah kawitan or dadia if they are 
approximately 40 householders. If the householsers are more than 40, this type of pamerajan 
agung is called panti or paibon. There is also differentiation in the naming of family temples based 
on the caste system. The family temple for the Brahmin caste is called pamerajan, whereas for 
the common Balinese people it is called sanggah. The dimension of the family temple unit, the 
shrines unit, and its layout are similar, however they are differentiated by pengurip (additional 
dimensions of traditional building measurements) and its primary level for the pemerajan.  
The family temple consists of several shrines primarily called kemulan and taksu. These shrines 
are most important in particular the family temple that honour ancestors and every pamerajan 
alit consist of these shrines. The pamerajan or sanggah also contain additional shrines according 
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 to the type of family temple. There are about 7 to 11 additional shrines in the pamerajan kawitan, 
dadia, paibon or panti (Gelebet, 1985). 
The pamerajan or sanggah main gate or entrance is positioned in a certain direction according 
to the beliefs of Balinese traditional architecture. Gelebet (1985) has concluded that the 
pamerajan or sanggah main entrance faces to the west, or to the southerly direction for the 
temple unit insouth Bali, facing to the west inwest Bali, and towards to the north in north Bali. 
The building materials for shrines also use a primary class of material specifically used for temple. 
This material includes majagau wood (Dysoxylum caulostachyum Miq.), cempaka or kantil wood 
(Michelia champaka Linn), and cendana wood or sandalwood (Santalum album L.) for the 
structure and construction, and ijuk fiber (Arenga pinnata) for roofing. The majegau wood is 
trusted because of its rigid and durable character for construction and also has a fragrant smell, 
as does also the cempaka wood and the cendana wood. The ijuk fiber is trusted for its durable 
life lasting a hundred years to a thousand years, its resistance to acids and salty sea water, and 
its ability to stop penetration by subterranean termites. 
Figure 8.6a: Pengijeng natah shrine in the 
open space of natah. 
Source: Author, 2013. 
Figure 8.6b: the family temple, sanggah in 
compound shrines pattern. 
Source: Author, 2013. 
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 Figure 8.7: Tri Angga philosophy implemented in the linear housing pattern in the Indigenous villages. 
Source: Author, 2012. 
In the Indigenous village (Bali Aga), the housing pattern adopts a linear pattern. In one unit 
pekarangan comprises several households ranging from 6 to 10 households that reside in rows. 
Family temples are placed in the utama area, and the buildings are located in the madya area 
with supporting buildings (back yard, livestock) located in the nista area. One row is inhabited by 
one family. The household may from the same family or may not. 
The most important heritage for Balinese people, inherited from their descendants, is the family 
temple (pamerajan). Balinese Hinduism embraces a patrilineal system in their kinship whereby 
sons or men are the heirs. Where families do not have sons, the marriage system is important in 
this familial descent. There are two types of marriage in Balinese tradition being the common 
marriage and the nyeburin or nyentana marriage (Majelis Utama Desa Pakraman, 2010). The 
common marriage involves a man as purusa status (male) and the woman as pradana (female). 
The purusa means successors of descent in the family. The marriage of nyeburin or nyentana is 
where the woman (bride) is classified as purusa/male (patrilateral successor) and the man 
(groom) classified as pradana/female. The purpose of this marriage type was originally 
performed to avoid the rupture of the family lineage. However an additional aim further is to 
defend the daughter in the family.  
According to the Majelis Utama Desa Pakraman (2010) some problems need to be resolved in 
the nyeburin marriage system and the way it is accepted by the government. The nyeburin 
marriage system is not recognized in some regions; this raises a major issue in a family that does 
Circulation 
area 
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 not produce a male child. Where this situation arises and there are only daughters whom are 
married out, the inheritance and its maintenance is the responsibility of close of relatives such as 
a nephew. In this situation, it is not always possible to maintain the relationship between 
testators (parents) to the heir, and accordingly some testator choose and divest these 
responsibilities ‘mekidihang raga’ or ‘mekidihang dewek’ to their son-in-law. The success of 
Indonesian family planning (a government program that allows a family to have two children) in 
Bali has also brought a new dilemma to the family whom only has one son or one daughter; 
whether to choose the common marriage or nyeburin marriage system. Currently in the Balinese 
community a new form of marriage system is evolving called a marriage of pada gelahang 
meaning both are having. 
 
Figure 8.8: The sacred area in housing pattern in Pinggan Village one of the Indigenous villages. 
Source: Author, 2012. 
 
According to Reuter (2002b, p. 289), there are three successor scenarios for sons or men to 
inherit and maintain the family temple. First, for a couple without children, they can adopt the 
closest nephew, collateral grandchild (cucu) or grand-grandchild (kumpi) as their own child. 
An open space of 
natah housing as a 
circulation area 
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 Second, for a couple whom only have a daughter, it is possible for the daughter to marry her 
second or further patrilateral parallel cousins provided they are from the same sanggah gede 
(primary family temple), and third, where nyeburin as a daughter becomes a continuance through 
“uxorilocal marriage” through which the daughter is classified as being male (purusa) and the 
outsider groom or son-in-law (mantu nyeburin) is classified as being female (pradana). Reuter 
(2002b, p. 106) explains that: 
Nyentana is a form of marriage whereby the groom will join the kin group of the bride and 
residence is uxorilocal. This form of marriage is favoured if the bride’s family does not have a son. 
The grooms tend to be men who do not expect to inherent land from their own parents.  
8.3 Middle Zone of the Village’s pattern (Housing Pattern and Public Facilities) 
The middle zone or madya mandala in a village pattern functions as a place for facilities including 
housing and or puri/palace, village community hall (bale banjar), Puseh Temple, traditional 
market, and wantilan. The housing pattern in Indigenous villages mostly adopt a linear pattern 
and create an open space of natah within the houses mostly as a circulation area (Figure 8.8), 
whereas houses in the mainland area specifically in south Bali possess a compound pattern with 
natah in the middle as a building orientation (Figure 8.5a,b). 
8.3.1 The Housing Pattern in Buahan Village 
The housing type in Buahan Village is called sakaroras and consists of a rectangular form and 12 
traditional pillars. The roof is made of blau/belu obtained from the protected rain forest. In early 
times around 80% of villagers used this material, but now it has been substituted by zincalume 
due to a lack of forestry resources. The housing pattern in Buahan Village has linear pattern of 
which one yard hosts several houses that are owned by families whom are not from the entire 
same lineage. 
 
Figure 8.9a: The traditional housing pattern in 
Buahan Village in the 1980s.  
Source: Muller, 2011. 
 
Figure 8.9b: The linear pattern in Buahan Village is 
still maintained. Source: Author, 2012. 
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 The traditional housing of sakaroras consists of several rooms and functions including lobang 
dangin (east room) that serves as a sacred room for occupant praying; lobang dauh (west room) 
as a bed room for adults; lobang delod (south room) as a bed room for kids; the patokan is located 
in between lobang dangin and lobang dauh as a room to read the lontar (holy Balinese book 
written on palm leaf); in the front bottom of patokan is located ketungan, a staircase footstool; 
paon/punapi or traditional kitchen is equipped with a platform to accommodate firewood and to 
hang pork; peluangan in the centre serves as a lobby for all rooms and is an open room that direct 
touch the earth, while all other rooms have a sunduk (traditionally constructed of wood) floor 
that creates a space between the earth and the bale (a room approximately 80 centimetres high 
above the earth). In the front is placed the verandah or amben and there is a lincak on the 
verandah that enables the storage of agricultural tools such as tengale.  
 
Note: 
A: Holy room 
B: Patokan  
C: Lubang Dauh  
D: Lubang Delod  
E: Peluangan  
F: Kitchen/Paon  
G: Verandah/amben, including lincak  
h: staircase/ketungan 
 
Figure 8.10a: The layout of traditional housing 
in Buahan Village. 
Source: Author, 2012. 
 
 
 
 
 
 
Figure 8.10b: The appearance of traditional housing 
in Buahan Village. 
Source: Author, 2012. 
 
8.3.2 The Housing Pattern in Pinggan Village 
Pinggan Village is located at the foot of Mount Batur, in the Kintamani Sub-district. Pinggan 
Village consists of 450 householders whom all embrace the Hindu religion. The villagers’ 
livelihoods mostly involve farming comprising citrus growing and other horticultural pursuits.  
The oldest temple that was the former kingdom centre of Balingkang Palace in Pinggan Village is 
called Pura Dalem Balingkang. Based on the history, the temple was used during the authority of 
the Sri Jayapangus King in 830 BC. After his governance, the kingdom faced chaos due to being 
attacked from the Buleleng Kingdom followed by an epidemic of a disease. One Vice Regent 
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 named Patih Pundangbia tried to reconvene his folk to shelter behind But Baris hill. But, they 
received a revelation about where to find shards of silk plate indicating that they should settle at 
a place called Pinggan Vilage or Kaca Satak (Dwijendra, 2009). 
The housing pattern in Pinggan Village has a linear pattern, where one unit or housing yard 
accommodates several buildings enabling its habitation by six to eight households. Each building 
is differentiated by a mound of soil or some form of topography or sloping soil expression that is 
strengthened by wood or bamboo crosswise expressing the ownership barrier of the housing. A 
unit of housing consists of family shrines called sanggah penegtegan, sakaroras building, meten 
building, tugu karang shrine and other supporting buildings. The family shrines or sanggah 
penegtegan are constructed from dapdap wood. The family shrines include pelinggih rong dua 
(two holes shrine) and rong tiga (three holes shrine). The sakaroras building comprises rooms of 
Gedung Keren, Bale Dangin, children’s room, paon/kitchen and ampik/verandah. Gedung Keren 
functions as a praying place for the family to worship their ancestors, and the Bale Dangin 
functions as a bed room for adults. According to Dwijendra (2009), previously the bale meten was 
an extended building that functioned for religious activities under which was the bale providing 
wood storage. But, more recently this building has switched its function into the bale meten and 
also serves as a place to receive guests. 
Figure 8.11a: The traditional housing pattern in Pinggan 
Village.  
Source: Muller, 2011.
Figure 8.11b: The changes of physical 
traditional housing but extant in linear 
pattern in Pinggan Village.  
Source: Author, 2012. 
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Figure 8.12: Plan of traditional housing in 
Pinggan Village. 
Source: Author, 2012. 
Note: 
A: the Gedung Keren 
B: the kids room 
C: Bale Dangin  
D: paon/punapi/kitchen 
E: Ampik 
 
Figure 8.13: Traditional housing in Pinggan Village. 
Source: Author, 2012. 
 
Figure 8.14: The Housing Interior of Sakaroras in Pinggan Village. 
Source: Author, 2012. 
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8.3.3 The Housing Pattern in Sukawana Village 
The linear pattern of traditional housing in Sukawana Village is strongly expressed in each unit 
house and yards. Several buildings are aligned in rows consisting of 6 to 8 households in each 
unit but whom do not necessarily belong to the same family (lineage). The one unit house yard 
comprises of sakaroras and a family temple or merajan as household shrines (kemulan 
pekurenan). The traditional housing of sakaroras has a rectangular form with 12 or 8 or 6 pillars 
(saka) supporting a steep gable roof constructed from five layers of bamboo shingles (sirap) with 
a wall constructed from woven bamboo (bedeg) with one door oriented to the centre of yard 
(natah) (Reuter, 2002, p. 260-269). The house floor is covered by soil except the entry room, 
called geladag that is coated by a wooden slab. Rooms in the sakaroras are divided by several 
functions. There are trojogan, lubangan gede, lubangan beten, traditional kitchen/paon, slatan 
kaja, and slatan kelod. The trojogan, derived from the word ojog meaning toward, functions as a 
children’s bed room and as a guest room. The lubangan gede is a male bed room, and the family 
also dines in this room. The lubangan beten is part of the traditional kitchen or paon and also 
functions as a food store. The traditional kitchen or paon is a place for the daily cooking food for 
the family and includes a hearth fire and a water jar for cooking and drinking. Slatan kaja is a 
room for giving birth and for the storage of heirlooms. In this room is also an offering platform 
(pelangkiran) to celebrate the ancestors (Bhatara Guru, Bhatara Surya, and Sang Hyang Komara). 
Finally the slatan kelod is a room for keeping jewelry or other worthy goods. 
 
Figure 8.15: The linear pattern of 
housing unit in Sukawana Village 
Source: Author, 2012 
 
 
 
 
 
Figure 8.16: Layout Plan of traditional housing in Sukawana 
Village 
Source: Reuter, 2002. 
221 
 
  
8.3.4 The Housing Pattern in Sidatapa Village 
The Sidatapa Village comprises approximately 5,315 people in three hamlets (dusun); there are 
Dusun Dajan Pura, Dusun Delod Pura, and Dusun Lakah. There are around 1,050 people who are 
deemed a traditional village member (mekrama). This designation is related to the house and the 
marriage of the son. If a new couple has a baby six months old, they can stay with the parents. 
However when the baby is aged more than six months, the new couple must stay in the farm or 
called ngubu (make a hut in the family farm area). Traditionally one house will be inhabited by 
one household. The traditional house in Sidatapa Village is called Tumpang Salu/Talu which 
comprises three zones, i.e. jeroan (sacred area), jaba tengah (middle area), and jaba sisi 
(outdoor/impure area). The jaba sisi is called ampik as an entrance place to receiving guests.  
The jejero/primary area in the house is a sacred area consisting of a shrine called paga, and a bed 
room. The paga is placed upstream of jeroan; it does not use the traditional direction of 
kaja/mountain to the north direction. The paga uses the symbol of panembahan or ancestor. 
There are several ancestors that villager’s believe and worship by the occupant namely 
Panembahan, Pelinggih Pepadu, Pelinggih Taksu Juru Kemit, and Ida Manik Galih. Each 
householder has different names of Penembahan. Villagers worship around eight Penembahan 
including Arya Kenceng, Ida Betara Batu, Jero Gede Mas Megonger, Dewa Gede Mas Melayang, 
etc. The jejero also includes some pelinggih/shrines to honor the deities including Ida Pretaksu 
Sang Hyang Kumara and Ida Betara Sri. There is a bale (altar) to present offerings called munjung 
during the Balinese festival day called Galungan, and it is usually formed as jerimpen. There are 
three pulus, a symbol worship in the Pelinggih Ida Betara Sri with each function for adoration to 
the Betara Gunung Agung (the deity of Agung Mountain), Manik Galih Bukit Keregan (Batur 
Mountain), and Bukit Batukaru (Batukaru Hill). There is also a bed room in the jeroan. The bed 
room is called pesarean or pedeman that is derived from the word mesare or medem meaning 
sleeping. There is pedeman kaja or bed room in the north and pedeman kelod or bed room in the 
south that are dependent on the position of the house. During a death, the corpse will be placed 
in under the pulu in the pedeman kaja. The bed room is for placing the corpse during a death, 
but daily it functions as a bed room.  
The jaba tengah/middle area of Sidatapa house functions as a kitchen with having a bale 
pamebatan, a kitchen table for cooking preparation. In the kitchen there is also paga or a visiting 
place of the spirits or deities that are not cremated. During a cremation ceremony day the names 
of the spirits are called as a sign of reverence; however if already cremated, one is not allowed 
to call their names. This paga is placed above the bale pamebatan. The paga to worship the 
Brahmin Deity is located in the ngawan/right side in the north. If you are positioned inside the 
house, the middle area faces the house entrance, the fireplace is placed on the right side, and 
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 there is also a water jar as a place of the Visnu being the water deity. In the paga kadulu, there 
is a small window for ventilation that is believed that must be made of wood. It is believed that 
the deity does not want to be under the ground. On the left side is the place for the deity of Ida 
Betara Bangun Sakti. 
 
Figure 8.17: Layout Plan of traditional housing in Sidatapa Village. 
Source: Author, 2012. 
 
 
Figure 8.18a: The traditional house building 
appearance of in Sidatapa Village. Source: 
Author, 2012. 
Figure 8.18b: The interior of jeroan. 
Source: Author, 2012. 
The housing pattern of Sidatapa Village is oriented to the road entrance. Traditionally people 
sleep towards the paga. The paga position is based on the house entrance (the house door). 
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Usually the paga and the house door face each other. There is alleyway between two houses 
called slepitan; where houses are placed lower than the road then Sidatapa has a sloping area. 
Houses create an open space of natah in front of house entrance. 
Figure 8.19: The paga and house entrance facing each other in Sidatapa Village. 
Source: Author, 2012.
Figure 8.20: The alleyways or slepitan between two houses due to topographic condition in Sidatapa 
Village. Source: Author, 2012. 
8.3.5 The Housing Pattern in Most Mainland Area. 
The mainland area such as Denpasar City, comprises villages that traditionally have a compound 
housing pattern called the natah pattern. This pattern is believed to have resulted from the 
Majapahit influences in the past. Generally, old housing or the original housing in the village, 
called umah tua, adopt the traditional pattern with traditional measurements called ‘sikut satak’; 
during house development the body measurement is of the householder. Currently, a new 
marriage couple who build a house will still adopt traditional architectural values combined with 
a modern style such as only building one building with several rooms and a family shrine to 
honour the ancestor.  
Slepitan/alley
Slepitan/alleyway 
between two houses 
Natah Natah Natah 
Natah/orientation 
open space 
Road 
paga 
Road
Entrance 
paga
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 Figure 8.21a: The housing compound pattern in 
mainland area in Denpasar City. 
Source: Author, 2012. 
Figure 8.21a: The bale daja one of traditional 
house. 
Source: Author, 2012. 
 
Denpasar City as an urban city, cannot avoid fast ribbon development. Over five years, from 2006 
to 2010, housing development in Denpasar City has increased by 1.06%. This means that open 
space including yards and agricultural land has been changed into built-up areas.  
As an example, it is now a memory from my childhood in the 1970s, when I stayed in 
grandmother’s house (my mother’s original house). It was a wide piece of land with a traditional 
compound house. It comprised a family temple in the northeast direction, bale delod, bale 
meten/bale daja, bale loji, and kitchen (see A on Figure 8.22 and 8.24). The house had an open 
space on the north (B) and west side (C) (Figure 8.22). But over time, the open space on the west 
side (C) was sold to other people. During the 1970s the land area was only A and B, but I was very 
happy spend my childhood with my old grandmother with her traditional life.  
Unfortunately during the 1990s, it was with sadness, the housing (A) was totally sold to other 
people, and now only left is a small area of B area in the north side where the house has since 
been moved (Figure 8.26 and 8.27). Although only a small area, it stills maintain and adopts 
traditional values of Balinese traditional architecture.The ‘new’ house consists of a family temple 
(sanggah), traditional buildings of bale dangin and bale daja, and bale delod as the main house 
of the household. I was lucky that I took pictures of the old bale daja where I spent my time 
during the night, sleeping to accompany and help my grandma. 
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Figure 8.22: The former land area of traditional 
housing in the city.  
Source: Sketch: Author, 2015. 
 
Figure 8.23: Memory of old traditional housing of 
bale meten and small shrine in the middle (sanggah 
natah). Source: Author, 2013. 
 
Figure 8.24: The traditional housing composition of 
natah based on author’s memory. 
Source: Sketch: Author, 2015. 
Figure 8.25: The bale daja, an original heritage 
disappeared. 
Source: Author, 2013. 
 
It is an important memory to remember this cultural landscape that brings sweet memories of 
where you spent part of your life playing, helping, and gathering with your family. This story, 
demonstrates the efforts of people seeking to maintain the traditional values of their 
architectures whilst being able to avoid the effects of globalization upon people’s live for 
economic reasons. It is only one evidence of what has been happening in Denpasar City regarding 
the conservation of land functions. It also offers evidence of similar circumstances faced by other 
families that are being affected by changes in the City‘s appearance land uses.  
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 Figure 8.26: The rest of land with a new traditional 
housing.  
Source: Sketch: Author, 2015. 
 
 
Figure 8.27: Current circumstances of 
traditional housing with still apply 
traditional values. 
Source: Author, 2013. 
 
8.4 Impure Zone of the Village’s Pattern (Grave Yards and other Facilities) 
Balinese commemorate life from birth to death through traditional ceremonies that inform their 
traditional cultural landscape. One of the most important landscapes, that cannot be separated 
from Balinese life, and used for the death ceremony, is the graveyard. The graveyard is the third 
zone in a village’s pattern. It is used as cemetery but is also equipped with the death temple 
called Pura Dalem. The cemetery is a key element in the Balinese traditional landscape and is an 
integral part of traditional village patterns across Bali. Culturally, Balinese people have their own 
traditional cremation ceremony that is call the ngaben ceremony. The cremation ceremony takes 
place in the graveyard and thereupon ashes are placed in the sea waters surrounding Bali. An 
interesting point of land use planning in contemporary Bali is how to enable eco-friendly 
interment extensions to villages. This is occurring because of the increasing number of corpses 
that require cremation thus necessitating no accretions in land provision of graveyards 
(Yudantini, 2012). Other facilities in this zone include public bathing that is found in some villages. 
Public bathing is separated by walls for males and females. The impure zone is placed in the 
profane area in the south direction and it is as a part of Tri Hita Karana comprising pawongan 
that is a place for the souls or spirits. 
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Figure 8.28a: Graveyard in Bugbug Village, 
Karangasem Regency. 
Source: Author, 2012. 
Figure 8.28b: Dalem Temple in Trunyan Village, 
Bangli Regency. 
Source: Author, 2012. 
 
8.4.1 Grave Yard Functions and Roles of the Trees  
The graveyard is an integral element of Balinese traditional open spaces. Graveyards function 
both as funeral places and as green open spaces. These functions are reinforced in government 
policy whereby a graveyard is seen as a green open space for the village as well as the City 
(Sudata, 2002). Sudata (2002) asserts that a graveyard is owned by a traditional community in 
Bali of desa adat and it functions as a funeral and or traditional cremation place called ngaben. 
The specific trees planted in the graveyard in Bali are called the kepuh or kepah tree (a kelumpang 
or Sterculia foetida), and the banyan (Ficus ssp) tree (beringin/waringin). These trees are believed 
to host spirits due to their size and spread. A graveyard in Bali can be clearly identified by the 
existence one of these spectral trees. While these trees serve as part of the open space producing 
fresh air, such as the banyan tree with its spherical form and luminous leaves, they also offer a 
magnificent aesthetic look for the village (Covarrubias, 1974). Traditional rules have prevented 
flowering trees being planted in Balinese cemeteries (interview to Dayu Armeli, 2012). Balinese 
treat these trees as rare and to be preserved. The wrapping of the sacred fabric colour of saput 
poleng (black and white colours with a tetragon pattern) around the trunk of the trees makes the 
tree look more eerie and no one can cut the tree. 
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 Figure 8.29a: The dome shape of a banyan tree in 
the graveyard of Setra Medura, Desa Pekraman 
Intaran, Denpasar. 
Source: Author, 2013.
Figure 8.29b: The sacred colour called ‘saput 
poleng’ fabric wrapped around a tree trunk to 
remind that we have to preserve the tree. 
Source: Author, 2013.
Another tree that serves an important role in the Trunyan cemetery is named the Taru Menyan
tree (taru meaning tree, menyan meaning fragrant), giving fragrant fresh air. Only Trunyan Village 
has an open burial tradition by which the corpse is buried on the ground surface and not in the 
ground. Reuter (2002) calls this a ‘primitive’ sky-burial. Although the corpse is laid on the ground 
there is no smell of death. This tree is trusted to play a key role in the production of fresh air. 
Trunyan Village has a small cemetery that accommodates eleven corpses in a line (interview, 
2012), and is shielded by a triangle bamboo fence or ancak saji. When a new corpse has to be 
buried, an old skeleton and skull will be moved to the altar next to the Taru Menyan tree.  
 
Figure 8.30a: Open burial in Trunyan Village. 
Source: Author, 2012. 
Figure 8.30b: Skulls placed on the altar next to the 
Taru Menyan tree. Source: Author, 2012. 
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Figures 8.31a and 8.31b: The Taru Menyan tree serves a key role to balance the air in the open 
cemetery in Trunyan Village.Source: Author, 2012. 
Other functions of graveyards, as noted by Strangstad (1988), include ceremonial roles and as 
educational tools for history, art, sociology, geology, and English lessons, as well as for scavenger 
hunts (Strangstad, 1988, pp. 19-20). In art lessons, students can recognize a stone that has been 
used, the artwork in the stone, photographs, motifs as well as the engraver. The function of social 
lessons is for students to gather data from a particular decade using the graveyard as a source. 
Students learn to recognize life spans in certain decades; reasons for death; represent anons in 
names; and the use of gravestone motifs in particular eras. For geology lessons, students acquaint 
themselves with the geological type of stones used; and investigate the features of each variety. 
For English lessons students will investigate the history of the stone, and whether it is about an 
individual or a family history. Scavenger hunts offer the opportunity to see who can find, for 
instance a stone with cherubs on it, supreme stones bearing dates on a stone that is associated 
with a particular person or family. 
8.4.2 The Life Cycle and Traditional Cremation of Ngaben 
All life needs a place for living until life is over and thereupon it still needs a place for 
commemoration. The ‘landscape of fear’ holds apparitions of doom, fear of childhood bad 
experiences, fear of nature, diseases, ghosts, witches, violence, being isolated and being jailed 
(Tuan, 1979). Nordholt (1988) asserts that the life-cycle of Balinese people is similar to the water-
cycle, in which both mountain and sea are the most important places to be adored. Water from 
mountains flow through ravines before being distributed to terraced rice fields before running 
out into the ocean to be evaporated on the sea’s surface. Evaporated water steam will reach the 
mountains and return to its cycle. The Balinese life-cycle of birth and death has similar processes 
as the water-cycle. From birth, it continues to grow and face death, thereupon the body will burn 
as a free soul, and this soul will be reincarnated after some period of time (Nordholt, 1988). 
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Figures 8.32a and 8.32b: Processing of ngaben ceremony in the natah before it is going to the 
graveyard. Source: Author, 2012. 
 
Analogous to stages in the life-cycle, the Balinese landscape comprises a story of mountain to sea 
that can be represented in Balinese societal values; utama/sacred, madya/middle, and 
nista/profane. The mountain has primary or sacred values; it serves as a venue for the source of 
life where people can obtain pure water, food from forests, etc. Most lowland areas (the middle 
value) have been settled and are places where people interact with each other in their daily 
activities, while the beaches (the profane value) are a venue for the disposal of waste and the 
hydrological cycle of life. Balinese life interacts with the environment in religious activities 
interweaving the human journey into traditional cultural landscapes. Balinese commemorate 
births and weddings in the house yard call natah. Thus the ceremony for death commences in 
natah, and then shifts to the cross-roads called Pempatan Agung, continues into the cemetery 
for cremation, before finally the ashes are placed in the sea waters (Moore, 1970).  
The traditional cremation ceremony of the death in Bali is called ngaben. Covarrubias (1974) has 
emphasized that the cremation ngaben ceremony is purposely intended to reach the highest 
spirits prior to reincarnation (Covarrubias, 1974). In the death ceremony, the banjar adat 
(traditional hamlet) has an important obligation from the first day of death until the ngaben 
ceremony. Warren (1993) claims that when death occurs, banjar adat have responsibilities to 
build a bier, prepare the death ceremony, undertake the ceremony of washing the corpse, digging 
the grave as well as carrying the corpse to the cemetery for interment (Warren, 1993). 
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Figures 8.33: Processing of ngaben 
ceremony in the pempatan pgung. 
Source: Author, 2012. 
 
Figures 8.34: The ngaben ceremony 
ending in the sea. 
Source: Author, 2012. 
 
There are additional ceremonies for the consecration of departing souls, finishing six weeks after 
the cremation with the mukur. The mukur is a ceremony very similar to the cremation ceremony, 
when a second tower (bukur) is constructed and decorated in white and gold. At the completion 
of this ceremony, the restless soul has finally joined the ranks of the dewas (gods) and is given its 
own resting place in the household temple (Moore, 1970). 
8.4.3 The Planning Balinese Landscape of Death 
The planning of the Balinese landscape of death can be seen through land use patterns in Bali. 
Balinese land use patterns can be divided into several functions including rice fields, dry farms, 
settlements, plantations, embankments, forests, cemeteries and other functions. Table 8.1 
illustrates land use in each city in Bali Province for the year 2010. The pattern of land use in most 
cities is used for rice fields (28.09%), settlements (26.11%), plantations (15.49%), and for dry 
farms (13.75%). Cemeteries occupy only 0.19% of the total city areas. Because of this pattern 
urban planners in Bali do not seriously consider the expansion of cemeteries. This conclusion is 
evident in the pattern of cemeteries from 2006 to 2010 for which there was no increase in 
cemetery areas in each city (Table 8.2). All of the cities have maintained standard grave yard 
areas. This is due to the culture of Bali applying the traditional ngaben ceremony. 
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 Table 8.1: Land Use Pattern in Each City, Bali Province. 
 
Rice Field Dry Farm Settlement Plantation Embankment Forest Cemetery Other
1 Bangli 727.00 1,924.47 739.82 1,943.33 17.00 371.78 56.29 2011
2 Buleleng 1,771.00 1,063.00 1,455.00 181.00 12.96 191.00 46.94 2010
3 Gianyar 2,400.31 963.91 1,228.82 32.90 427.09 50.57 2011
4 Karangasem 1,556.08 1,153.91 557.93 3,834.00 31.00 2,290.09 94.23 2011
5 Klungkung 1,246.00 382.00 422.00 25.00 10.75 819.00 29.05 2011
6 Mengwi 4,625.00 1,094.50 1,613.50 776.00 5.00 86.00 82.00 2011
7 Negara 1,805.00 1,879.00 2,068.00 2,900.00 105.00 2,800.00 1,093.00 220.50 2011
8 Tabanan 1,983.00 283.00 1,462.10 646.00 765.90 51.40 2007
9 Denpasar 2,649.00 443.00 7,894.00 42.00 22.96 1,970.00 24.13 2011
18,762.39 9,186.79 17,441.17 10,347.33 110.00 2,800.00 127.57 8,013.86 66,789.10
28.09 13.75 26.11 15.49 0.16 4.19 0.19 12 100
Total
%
City Area
Year of 
data
Total 
(km2)No
Land Use 2010 (Ha)
Source: BPS, Kecamatan Dalam Angka 2007, 2010 and 2011 and processed. 
 
Table 8.2: Cemetery Pattern 2006-2010 in Each City, Bali Province. 
2006 2007 2008 2009 2010
1 Bangli 16.5 16.5 16.5 16.5 17
2 Buleleng 12.96 12.96 12.96 12.96
3 Gianyar 32.9 32.9 32.9 32.9 32.9
4 Karangasem 31 31 31 31 31
5 Klungkung 10.75 10.75 10.75 10.75 10.75
6 Mengwi
7 Negara
8 Tabanan
9 Denpasar 22.72 22.96 22.96 22.96
Total 104.11 126.83 127.07 127.07 114.61
Year
Cemetery (Ha)
City AreaNo.
 
Source: BPS, Kecamatan Dalam Angka 2010 and 2011  
 
 
Figures 8.35a and 8.35b: Badung cemetery in Denpasar City and decease’s cremation in the 
ngaben ceremony. 
Source: Author, 2008 and 2012. 
 
Not all Balinese ngaben ceremonies involve cremation after death. Most Indigenous villages 
undertake ngaben by burial. An unique tradition of burial can be seen in the Bali Aga village of 
Trunyan, which is called ‘primitive’ sky-burial (Reuter, 2002a). Other different burial systems 
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 occur in Pengotan Village, Penglipuran Villages and other Indigenous villages in Bali. Although the 
death ceremony is undertaken by traditional burial in most Bali Aga villages, the extent of 
graveyards in villages remains the same size. There is no required extension in land provision for 
these graveyards.  
Balinese cemeteries tend to be static, not requiring an increase in land, due to the traditional 
funeral processes by the ngaben ceremony. Cemeteries are one green open area that has an 
ecological function. While cemeteries are planted with big trees (i.e. kepah tree, kepuh trees, and 
banyan tree) they can also support water flows associated with the ecological system as well as 
providing an aesthetic characteristic of Balinese cemeteries.  
8.5 The Role of Culture and Tradition in Balinese “Harmony” 
This sub chapter discusses the role of culture and tradition in Balinese society in regard to 
maintaining and conserving the landscape to be harmony with people, the community, the 
environment and the realm.  
8.5.1. Maintain the Village Pattern 
Balinese villages possess three types of patterns including pempatan agung pattern, aling-aling 
pattern and linear pattern (Budiharjo, 1995). Observations in 24 of the selected Indigenous 
villages in Bali evidence that most houses adhere to a linear pattern. This relates to the village 
topography and also relates to the integration of the housing pattern that having housing linear 
pattern (66.67%) and only 33.33% of the houses possess a compound pattern (Yudantini & Jones, 
2015a).  
Village patterns in Bali Aga villages remain the same having adopted the Tri Mandala or three 
values division of areas (utama, madya, and nista). This Tri Mandala ties the village to a sacred 
area (utama mandala) functions as parahyangan for village’s temple. Further, middle area is a 
place of palemahan or village settlement and its public facilities include a community hall (bale 
banjar, wantilan) and other information facilities supporting the villages as a tourism destination. 
The nista mandala or impure area functions as pawongan where in placed the village cemetery 
and its death temple. The village is also bordered by a village ring road, surrounded by a village 
forest, and a farm/plantation as a source of village livelihood (Figure 8.36). During the day time, 
a villager will spend their time on the farm undertaking agriculture and they return home in the 
evening for rest. These daily activities also influence the housing patterns in highland villages. 
One unit of housing is divided into several rooms separated by a bamboo wall to differentiate 
between other rooms and it has its own functional pattern of sacred area to impure area in the 
housing configuration.  
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Figure 8.36: Tri Mandala and Tri Hita Karana implementation in the linear village pattern. 
Source: Author, 2015. 
 
Figure 8.37: The Linear Village Pattern in Penglipuran Village. 
Source: Author, 2015. 
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 8.5.2. Traditional Open Space of Natah and Telajakan Conservation 
In Balinese traditional architecture, traditional housing is called umah and is comprised of several 
building that are surrounded by traditional fencing creating one space in the centre called natah 
or plaza. Philosophically, natah is developed through Balinese traditional architectural practice 
and is imbued by the Tri Hita Karana concept; relationships between humans to the 
God/Parahyangan; relationships between humans to wellbeing/pawongan; and relationships 
between humans to environment/palemahan. Natah’s position is based upon a religious axis 
(north-south). Natah has its functions centrally orientated in buildings, determining the 
circulation for all buildings, determining guest space(s) with temporary roofs during ceremonies, 
and also for the drying crops such as rice. The natah in Balinese traditional housing is formed by 
decision processes associated with building laying out (Putra, 2003) that is based upon traditional 
measurements of the household head. Philosophically, natah has significant meaning in terms of 
its companionship connection between akasa (sky) that has purusa (male character) and pertiwi 
(earth) that has pradana (female character). 
The telajakan is placed along the road between housing fences and drainage lines. The telajakan 
area is provided by householders so that they will be responsible to the maintenance of 
telajakan. This telajakan brings greater value to settlement planning especially in the City 
because land is now getting more expensive in price. Traditionally, the dimensions of telajakan 
involve the width of a chicken cage and a foot’s width. It is approximately 1 metre that is 
traditionally called 1 depa agung (arm span of householder). The width of telajakan can be 
measured by a bundle of rice that is about 2.20 metres. The existence of telajakan is appointed 
in Bali Regulation No. 10/1999; it is also articulated in the Spatial Planning of Denpasar City. The 
width of telajakan can be determined by the minimum of road width, it is 0.5 metres in pathway 
(6 metres) to 2.0 metres in main road (18 metres). 
The maintenance of traditional open space is a basic rule of traditional Balinese architecture. It 
can be seen in Penglipuran Village with its strong linear axis pattern that is decorated by telajakan 
in outdoor open spaces, and the lebuh in front of the main entrance. Inside housing yards, 
villagers in Penglipuran Village still provide the natah as an open space for the orientation of 
buildings. Penglipuran Village strongly conserves their traditional elements of landscape. 
Penglipuran Village is one of several tourism destinations in Bangli Regency and is well known for 
its linear axis village pattern. The axis is the main core of the village through which can be seen 
natural and green scenery that keeps its connectivity to the traditional landscape. It looks 
uniform along the main road, on both sides offering views to plantations to the observer enabling 
the passage of fresh air in the village. The natah of indoor green open space also is well 
maintained in each house and in the orientation of all buildings in the traditional housing.  
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Figure 8.38a and 8.38b: The existence of telajakan in the Penglipuran Village.  
Source: Author, 2008 and 2012. 
8.5.3. Preserving of the Subak (Traditional Irrigation) System 
The village landscape can be divided into three zones involving the sacred zone, the middle zone 
and the impure zone. This configuration underpins the establishment of the irrigation system of 
subak, that involves a managerial and technical system of water distribution by subak 
organization, crops, and traditionally farming started and finished throughout traditional 
ceremonies from planting seeds till harvest. The karang bengang, or green belt of the village, is 
represented by rice terraces in the subak irrigation system. The Jatiluwih village is one of several 
Indigenous village in Tabanan Regency that has ensured that traditional rules are still conserved. 
The Jatiluwih, with its frequently-photographed rice field terraces, is included in the ‘Cultural 
Landscape of Bali Province’ world heritage listing because of its adherence to the Tri Hita Karana 
concept. 
 
Figure 8.39a and 8.39b: The rice terrace in the Jatiluwih Village as an implementation of Tri Hita 
Karana Concept. Source: Author, 2012 and 2013. 
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The subak irrigation system is a manifestation of the Tri Hita Karana concept and has been 
extensively discussed by Taylor & Lennon (2012) where they conclude that complex ceremonies 
enclose every phase of the rice plant growth (Taylor & Lennon, 2012). Activities begin with a 
meeting of the subak members, and then continue with the cultivation until harvesting, all 
followed by ritual ceremonies that pay respect to the Dewi Sri as the goddess of fecundity. 
The subak system shows how villagers work and manage to co-operate in order to water their 
rice fields with water that comes from the mountains and then flows to their agricultural activities 
through dams, channels and tunnels that are organized by the subak system. Villagers undertake 
ceremonies from cultivation to crop harvesting to demonstrate their respect and thanks to their 
God that offers them the sustenance of life. This relationship is embodied in the existence of 
subak temples in the fenceless centre of the rice fields or in secret nooks under trees (Krause, 
1988). 
8.5.4. Maintaining the Village’s Land and the Tropical Rain Forest 
In most of the indigenous villages in Bali Province, the indigenous villages have own rules 
regarding maintenance and conservation of their traditional culture, norms, values including 
village planning. Village land is owned and ruled by the traditional villages (desa adat). Krause 
(1988) states that villages manage their lands based upon the villager’s demands of life. The 
villagers believe that land does not belong to them but is God’s possession. The villager is 
convinced that “the earth belongs to the Gods”. The villager believes in the “Wong desa 
angertanin gumin Ida Betara” belief that they can only manage the land, and that the land 
belongs to the divinities. A farmer can continue to plant and harvest the land that has been 
planted. If he cannot plant anymore, he has to turn the land over to the village. During planting, 
the farmer has to offer respect through some of his harvest as his “upeti” or lease to the God’s 
that is paid to the village treasury. An example of this can be found in Bugbug Village and 
Tenganan Village.  
Bugbug Village has policy as to the provision of land for housing. Village lands include land for 
villages temples, housing, a graveyard, forests, dry lands, rice fields (some rice fieldsare owned 
by villagers), and hills. Bugbug Village has three main locations where the villagers can request to 
have house land. The three locations are the Pasujan area, Bukit Asal area and Samuh hamlet; 
each can accommodate 50 householders. In the Bugbug Village, provisions of village housing are 
dependent on parent and child that is based upon land ownership. The villagers can propose for 
land for housing to the village. The village will verify if the village’s applicants genuinely do not 
have land patrimony, and the proposal will be processed in the village meeting.  
In term of maintaining of environment, each village has their own rules to protect their forest, 
hills, as well as lakes. For example Tenganan village has an unique regulation that should be 
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 obeyed and adopted by villagers to maintain the village’s forest or hills. Tenganan Village is 
surrounded by tropical rain forest upon which most villager’s depend for their livelihood derived 
from plantations and farming. Tenganan Village manages customary land that includes lands, 
forests, crops that belong to the village. To maintain the tropical rain forest and environment 
conservation, each village has different rules. Tenganan Village has a rule that no one can cut 
down trees. Under this rule, a tree’s life belongs to the village. Tenganan village only allows 
villager to cut down trees only for new couples to build their traditional building. Villagers will be 
fined if they cut down trees randomly without the village’s permission. The village delegates 
three people to examine whether trees are alive or died. The rule is that if the tree assessed is 
80% dying, then the tree can be cut down. Villagers will be fined two times the tree’s value if they 
cut down trees randomly without the village’s permission and the cut timber will be confiscated 
by the village. This policy involves conserving the green belt surrounding the village. 
However, an exception is for new couples that can ask for free wood to be sourced from village’s 
forest only to build a traditional building (Bale Tengah/Bale Buga). Tenganan Village has a rule 
that enables new couples, after they get married, that three months after their marriage they 
have to move and live in empty land provided by the village, and can build of this empty land. 
This policy is in accordance with conservation of the green belt of tropical rain forest surrounding 
the village that could be damaged if there is no strict regulation including the planning whole 
area of the village. Another unique rule in Tenganan Village is that the statues of durian (Durio 
zibethinus) trees belong to the village. Anyone can have a durian fruit when it falls from a tree 
when durians are ripe and ready to eat. Usually the villager will wait for the durian under the 
tree. No one can seize if people are already waiting under the tree and they should find another 
tree. People benefit from the durian fruit approximately IDR 500,000.00 until IDR 1,000,000.00 
as additional income.  
 
Figures 8.40a and 8.40b: The tropical Rain Forest of Tenganan Village and the wood construction 
of Bale Buga in one housing of villager. Source: Author, 2012. 
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 Most Indigenous villages are located in the remote areas of Bali such as highlands, along the lake 
and on hills. The villages are surrounded by protected rain forest or plantations. There are 
conscious efforts implemented by villages to conserve their natural realm and their traditional 
concept of Tri Hita Karana. There are important traditional rules that underpin traditional 
architecture and Balinese life adopted from and implemented through the Tri Hita Karana 
concept. This discussion demonstrates how significant has been the influence of traditional 
regulations upon maintaining the traditional Balinese landscape. The traditional open green 
space of natah and telajakan have commonly been adopted in most traditional villages in Bali 
although some other elements of traditional space such as teba or back yard, karang embang, 
karang tuang (green open space in the corner of crossing-road) are more difficult to locate 
because increases in development. It is important to conserve traditional open space whether in 
the Indigenous villages or in the City to respect the natural environment. In fact natah and 
telajakan can directly characterize the identity of the Balinese landscape that forms the housing 
patterns. Natah and telajakan can expand relational views of houses and roads. Research into 
natah has demonstrated that the more extensive the natah and the more luxuriant its plants the 
greater the reduction of wind speed and humidity modification in traditional housing 
(Primayatna, 2010). Thus, where natah occurs as open space it will attract sunshine and fresh air 
to enter into housing or settlements. This means that natah directly influences a better quality 
of living in traditional housing. 
Fortunately, the subak irrigation system is still conserved in some villages as their ‘heritage’ 
irrigation system. The subak system of agricultural technique used in Bali has existed since the 
pre-history period (from BC to 9th C) during which people were dependent upon nature and 
environment conditions for their living (Ardika, 2013). As an example, Jatiluwih Village in Tabanan 
Regency is one village that still conserves the subak system with rice terraces demonstrating an 
integration of people to its agricultural system as a primary source of living; it is known that 
Tabanan Regency as one of regency epithet of the “rice granary”(Badan Pusat Statistik, 2011). 
The subak system is a unique system that is not only a technical system of agriculture, but also it 
implements a tradition rule that relates to religion that is reinforced through the implementation 
of the ceremonies during every stage of the rice plant. This is why the subak system, as selected 
by UNESCO for cultural landscape conservation, is believed to be a cultural system that integrates 
technology, people empowerment and intangible activities. Lastly, the Tenganan Village also has 
a unique regulation that maintains the tropical forest through selectivity of tree management. 
Only the specific age of a tree determined when it can be cut down for certain purposes of people 
livelihoods. This rule has been inherited through generations of villagers in Tenganan Village and 
these people still obey this regulation and another rule that can advantage villagers as well. 
These rules, of traditional regulation, cause significant impact and contribution to people’s lives 
controlling how they keep and encourage a quality of life, how to conserve the environment and 
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 how to avoid ecological destruction caused by ribbon development. Accordingly, local 
governments and stakeholders should take into account these traditional regulations as the main 
concepts in the conservation of the Balinese cultural landscape to prevent Bali Island from 
destruction of its natural values and assets. 
8.5.5. Village Governance System of the Ulu Apad 
It is an important governance in a region such the Indigenous villages in Bali Province which has 
significant rules to manage the village whether administrative and tradition. For most traditional 
villages the traditional governance is called adat system and for official governance is called dinas 
system. In the adat system the village has a traditional law to arrange the village called awig-
awig that manages mostly aspect of village life in the tradition and religion. The Indigenous village 
as desa adat with specific governance system called ulu apad system as “a council of elder” 
(Reuter, 2002) which the member comprises of elder’s selection in the village. The ulu apad 
system is one significant character of Bali Aga villages which differ to other village in Bali Province 
which the selection based on the elders system and it replaced by the next position if the highest 
position cannot longer taking his duties. This system similar to push to the top thus it called ulu 
apad (nyorog menek). The ulu apad system led by majority called jero kabayan as the highest 
position in the ulu apad. The jero kabayan assisted by his member in order to manage the adat 
system such as to implement the village ceremony (ngusaba desa), cremation, wedding 
ceremony, and so forth. The ulu apad systems in the Bali Aga villages have different number of 
member. The number of member names the ulu apad system, such as keraman telulikur means 
the ulu apad member consists of 23 people. 
 
8.6 Conclusion of Discussion 
In summary, the research has emphasized and concluded that there are several major finding in 
the examining the Balinese ‘harmony’ to landscape majority in the Indigenous Villages and 
traditional villages in the City. The study has confirmed the significance contribution in the form 
of harmony which applied by the Balinese in their life. Primarily the implementation of Balinese 
philosophy such Tri Hita Karana, TriMandala into the village pattern including sacred landscape 
in the main zone which it performing through the village temples as well as family temple in the 
village level. The study also highlighted the housing pattern most in the Bali Aga village how 
people living in a linear pattern doing their daily activities which relate to the room function in 
one unit housing. Meanwhile people in mainland area are more having compound housing 
pattern with separated building functions with created an orientation of plaza (natah) in the 
middle of housing unit. The living harmony is also seen in the impure zone through cemetery 
function as the last space function of a village pattern. This is shown the relationship between 
people to the environment including the spirit. Every village has different function of cemetery 
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 that is for public, infant, as well as unnatural death people. Furthermore, the study has presented 
the significant traditional regulation rule maintain all villages custom, tradition, architecture and 
its implementation in the village’s life, and including the important traditional governance system 
called ulu apad system in the Bali Aga village in order to manage the tradition related to religion. 
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 Chapter IX: Conclusions and Recommendations 
 
Figure 9.0: Julah Village Linear Pattern. 
Source: Author, 2013. 
9.1 Introduction 
This chapter summaries the findings of the research based upon a mixed quantitative and 
qualitative analysis of the harmony of the landscape both in the Indigenous villages (Bali Aga) 
and in the desa pakraman of Denpasar City in Bali Province. This chapter offers a summary of the 
research findings and a discussion, recognizing the limitations of the current thesis and offers 
future research directions. The research findings emphasize the elucidation of the existence of 
Indigenous villages (Bali Aga) in Bali, the Balinese cultural establishment, the forms of Balinese 
harmony to landscape, and the significant extant traditional regulations that aid in the 
conservation of the cultural landscape and generally for housing development purposes in Bali 
Province. 
9.2 The Summary of Research Findings and Discussion 
This research is fundamentally concerned with the cultural landscape of traditional villages both 
in the Indigenous villages and in Denpasar City of Bali Province. In order to develop a 
comprehensive understanding of this problem, the research sought to address the research 
questions: 
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 - What is the concept of ‘harmony’ to landscape that is based on Hindu Religion that 
influences the spatial and cultural relationships of the Balinese landscape? 
- What is the current condition of the Balinese Indigenous village landscapes and how do 
these Indigenous villages conserve their vernacular landscapes? 
- What is the current condition of Denpasar City’s landscape and how does the City 
conserve its vernacular landscape? 
- Are there Indigenous village patterns and cultural landscape values that are extant in the 
City and how do these traditional values influence the City’s landscape? 
To facilitate answering these questions, the research first explored the existing traditional village 
in the Indigenous villages and in the Denpasar City through existing international literature and 
scholarly research. The research generated significant insights for exploring Indigenous villages’ 
current conditions with their unique traditions and culture. Following this, a constructive 
understanding of the harmony to landscape concept produced deep understanding of this 
cultural landscape as to the maintenance and conservation of traditional villages. 
9.2.1 The existence of the Indigenous villages (Bali Aga) 
There is considerable scholarly research regarding Bali Aga villages through anthropological, land 
use change, architectural, socio-culture and other perspectives. Some scholarshave also 
documented the existence of Indigenous villages such as Mead, Reuter, Geertz, Muller, etc. It is 
concluded that there is no document that confirms exactly the number of Bali Aga villages in Bali 
Province. This research offers a preliminary survey of this question enabling a calculation the 
number of indigenous villages in Bali Province and also a beginning as to their documentation. 
Although time limitations impeded detailed and extensive observations, the research 
documented approximately 24 Indigenous villages spread across six regencies in Bali Province 
(see Appendix 1 for documentation photographs). The research also analyzed the tangible and 
intangible values of the socio-culture of these village related to the Balinese landscape upon 
housing development. The physical locational characteristics geography of Indigenous villages 
(Bali Aga) means that they located generally in the Balinese highland mountain areas, with some 
along the lake Batur shores. This pattern results in consistent locational characteristics of physical 
geography and a responsive linear village configuration pattern that have adopted the traditional 
values of Balinese traditional architecture in the implementation of village zones. Further, 
housing appearance in these villages also adopts original Balinese traditional architecture 
principles including structural form, internal spaces, construction methodologies, and the use of 
natural building material. The only variance appears to be in the Pengotan village where 
renovations have occured using new materials to aid comfort and health (Sutarja, 2012) but the 
village still applies the traditional layout pattern of housing. 
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 It is Bali Aga culture that defines and characterizes the original Balinese people with a genuine 
authentic socio-culture and set of traditions. Bali Aga people still practice these cultural 
traditions that they have inherited from the past. These traditions significantly differ to the 
traditions held by the majority of the Balinese people on the island. Specifically these traditions 
relate to the cultural influences imposed during the Majapahit period for which Bali Aga refused 
to accept resulting in their physical shift from accessible areas of the Island to the more remote 
areas enabling them to continue their original traditions as maintaines today. The Bali Aga 
governance system, additionally, despite new administrative systems adopted as imposed from 
Jakarta, is still in the main applied in these villages including the original system of ulu apad to 
govern a village. The ulu apad system is the primary characteristic of Bali Aga governance. Other 
characteristics that also differentiate Bali Aga villages from other villages in Bali include their 
burial system, their implementation of two nyepi celebrations (silent day), their annual ceremony 
of the festival of ngusaba desa, as well as maintenance of a Balinese language dialect per village. 
This rich culture and its interwoven traditions distinctively characterize Bali Aga villages from 
mainstream villages on Bali Island despite similar Hindu philosophies and religious affiliation and 
activities. 
9.2.2 Balinese culture establishment 
The significant impacts of human and natural history of the island embodies and characterizes its 
present spirit and forms. These have been explored by anthropologists offering evidence as to 
every stage of Balinese human life periods recording how people lived in the past and role by 
which events impacted upon and modified their lives. 
Bali Island was discovered in the pre-historic era (BC) by people whom migrated from China to 
Indonesia. During this era, Neolithic culture was established and evidence has been found 
including agricultural techniques and formative pottery, a settlement together with burial sites, 
the subak irrigation system and rice production, the largest drum of Bronze Age in the Moon 
Pejeng, East Ubud, and stone axes and adzes of the Ice Age in Sembiran, in north Bali.  
The following era resulted in the Bali Kuno period that adopted the Hindu culture and religion 
but was also influenced by Buddhism. Evidence can be seen through the existence of statue on 
Mount Kawi and Gajah Cave of Gianyar Regency, and in a stone carved marriage portrait in the 
temple of Pura Korah Tegipan in Batur area of Kintamani Sub-district. An inscription also 
mentions Chinese scholar, Yi-Tsing (670 AD), on a trip to India wherein he visited a Buddhist 
country called Bali. In this Bali Kuno period, the glory of the Javanese and Bali kingdoms were 
merged. In this period Anak Wungsu (Erlangga’s brother) ruled Bali at Bedaulu at Pejeng, east of 
Ubud. This period witnessed the first strong influx of Hindu and Javanese cultural influences into 
Bali including the Javanese language called the kawi that was mostly used by the aristocracy, the 
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introduction of the concept of communal life called desa adat (traditional village), the 
KahyanganTiga temples (the three great temples), bale banjar (community hall), etc.  
The introductionof the Majapahit Empire commenced when Gajah Mada, Vice Regent of the 
Majapahit Kingdom, came to Bali. During the Majapahit rule, Islam was spread through Sumatera 
and the Java islands. This spread included an exodus of intellectuals, artists, priests, musicians 
from Java to Bali. In this way, a new cultural system was introduced including the caste system, 
Balinese calligraphy on lontar or palm leaves especially for therapist, a religious philosophy, and 
architectural protocols. Although Islam came to Bali, Bali Island today still strongly maintains its 
Hindu and Buddhist religious influences. In this period, many of the original Balinese people, 
called Bali Aga, did not embrace the Majapahit influences, and instead fled to the isolated and 
remote mountains areas and hill areas of the island. These people today still maintain their 
ancient laws and traditional ways that they have inherited. 
Accordingly, it can be concluded there two types of Balinese culture today in Bali comprising 
before the Majapahit period influences and after the Majapahit period influences (Figure 9.1). 
While Balinese culture changed before the influence of the Majapahit Kingdom in the 13th
century, is very clear that the Majapahit influences was a key point in the formation of Balinese 
culture establishing two divisions; before and after the Majapahit era. 
Figure 9.1: The key point of Balinese culture establishment. 
Source: Author, 2015. 
Bali Apanaga
Key point
The highland The mainland
Before
The Majapahit Empire
After
- Bali Aga 
or 
-  Bali Kuna 
or 
- Bali Mula 
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 The defination of the Majapahit Kingdom as a key point in Balinese cultural formation and 
establishment underpins Balinese identity. Vickers & Putra (2000) in To Change Bali (Vickers & 
Putra, 2000, p. 15), confirms this key point as: 
Majapahit is one of the cornerstones of Bali identity. For at least the last three hundred years, both 
indigenous and Western discourses have created a definition of Balinese culture and identity in 
which links to the high culture of Java-epitomized by Majapahit-are central. 
Balinese culture before the Majapahit period is known as Bali Aga or Bali Kuna or Bali Mula 
identifying people who live in the highlands, hilly areas and remote areas (such as along fringes 
of lakes and ravine areas) of Bali. Pringle (2004, p. 12) states that Bali Aga comprise between 2% 
and 3% of the total Balinese population. However based upon this research analysis, the 
inhabitant of the Indigenous people (Bali Aga) approximate 7.36% of the Balinese population 
(Badan Pusat Statistik, 2011) with all embracing the Hindu religion (99.25%). These people still 
apply their original heritage culture and traditions including their relationship to God, to human 
beings and to the environmental as embodied in the Tri Hita Karana philosophy. The original 
norms, ethics and rites still extant in these Indigenous villages’ offer a unique culture and set of 
traditions that have become a source of tourist destinations, whether domestic or foreigner. The 
Bali Aga people do not deny their mediation and appropriation of new cultures into their lives 
but still conserve their original customs. They are instead selective in choosing cultural 
adaptations. Some Bali Aga villages implement mass wedding ceremonies, mass cremations, and 
implement nyepi agama as established by the Bali Government and nyepi desa as a village 
tradition. The Balinese culture after Majapahit era also characterises the Bali Apanaga who dwell 
mainly in the low lands or mainland areas in the south of Bali Island. 
9.2.3 Balinese harmony to landscape 
There are three main points in the conserving and maintaining traditional Balinese cultural 
landscape that cannot be separated from the traditional Balinese philosophy of Tri Hita Karana; 
are parahyangan, pawongan and palemahan. This research has emphasized how traditional 
Balinese people conduct and implement these traditions in three areas of sacred area, middle 
zones and impure zones, in their life-balance relationship to the God, to human beings within 
their settlements and to the natural environment that occurs in the impure area. These 
characteristics and patterns are affirmed by Pitana (2010, p.147) who claims that:  
The concept of Tri Hita Karana strongly governs the Balinese in perceiving the changing 
environments. It dictates the Balinese to be always in harmony with their surroundings, physical 
and non-physical. There must be a balanced relationship between man as an individual with 
society (relationship among men), the balance between material and spiritual aspects of life 
(relationship between man and God), and the balance between the short term needs and the 
sustainable development (the balance with nature). 
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 In traditional Balinese cosmology, irrespective of where the Balinese people live, they always 
maintain a balance by their implementation of their traditional norms that originate with body 
measurements expressed in building dimension; this continues in to housing patterns and the 
patterns of villages. It is horizontally measurable and is also vertically divided into three 
hierarchical values that adhere to the Tri Angga concept of utama (primary value), madya 
(middle value), and nista (impure value) or are adjusted commonly to head, body and leg. This 
concept applies in every single detail of traditional building construction, housing and village 
patterns, and in regional landscape pattern including the sea-mountain directionality as an 
orientation engagement with their universe. 
Balance to the sacred landscape  
Sacred landscape areas include temples as holy worship places for villagers to honour their 
ancestors, deities, and to their creator/Gods enabling the implementation of parahyangan of the 
Tri Hita Karana philosophy. Through the implementation of harmony in sacred landscape area, 
Balinese people maintain temple patterns and traditional architectural styles having regard to 
their traditional calendar and their ceremonies. The Balinese temple is “home for the Gods” and 
is “empty” unless the temple is “activated” by the Balinese people through their ceremonies 
(Lansing, 1983, p. 7). 
In Balinese traditional values of and relationships to space, a temple is placed in the primary value 
(utama ning utama) of the village pattern located to the north, in the east or northeast quadrant 
of the village with the unit of housing. This adherence derives from the past inheritance and 
Balinese people still strongly believe and apply this space-value relationship to place and temple 
when they want to build a new house. It is believed that the north or kaja a place of mountain 
and the source of life providing a pure water and fresh air for life, and the east direction as the 
sun rise brings the light for people’s life.  
Village temples in most villages on Bali Island are placed in the primary area (kaja/north) as 
articulated by Balinese philosophy. The Tri Kahyangan Tiga temples, the Puseh and Bale Agung 
temples commonly are placed in same location in the primary zone, while the Pura Dalem or the 
Inner temple are located in or near to the grave yard in the impure zone. 
The role of temples, explained by Lansing (1983, p. 6) is that “Balinese civilization was primarily 
rooted not in the courts but in networks of temples”. This means that temples are tied to people 
as an “intrinsic structure” (Lansing, 1983). Further Lansing (1983, p. 7) explains this intrinsic 
culture as: 
Complex organizational systems, or institutions, that extend beyond the boundaries of individual 
villages or communities to link together whole regions. These institutions serve a variety of 
functions: political, economic, religious and social. 
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 In this explanation, Lansing (1983) expresses that Balinese civilization is embodied not in the 
physical form of a city but in how the Balinese people intellectually and physically engage with 
their temple networks, and their administration of all aspects of their life including the subak 
irrigation system of harvesting, the enforcement of ceremonies, and the implementation of the 
caste system.  
The family temple in a housing unit is called pamerajan or sanggah. Pamerajan or sanggah is a 
worship place for families from a single family to an extended family (Gelebet, 1985). The family 
temple also possesses an intangible chain tying the family member that continues from son or 
daughter as a ‘purusa’ (male) status of a family. Every housing unit has pamerajan or sanggah 
that is oriented to the east or north or northeast direction of the housing unit and is valued as 
the primary (utamaning utama) of which pamerajan alit consists of several shrines primarily 
called kemulan and taksu to honour ancestors. There are several types of pamerajan or sanggah 
related to family members such as pamerajan alit (small family temple), pamerajan agung or 
sanggah gede (great family temple) for extended families including sanggah kawitan or dadia 
(40 householders) and panti or paibon (more than 40 householders). 
Middle zone of housing development in the village 
The implementation of the part of the Tri Hita Karana concept- pawongan– involves maintaining 
a balanced relationship between men as an individual with society (relationship among men) as 
realized in the housing development in the village, including traditional housing units called 
pekarangan or umah. In traditional Balinese housing developments, the village still maintains this 
pattern that underpins the village pattern expressing the adopted norms and values. There is 
little change in the land use function in Indigenous villages (Bali Aga). People still adhere firmly 
to the Balinese philosophy as to the implementation of primary, middle, and impure zones in the 
village pattern without incorporating other functions into the village. The village holds strongly 
this tradition also in architecture including zonal divisions, building construction; and the use of 
building materials although some houses have modified their appearances with the use of new 
materials.  
Housing layout patterns, in most Indigenous villages (Bali Aga) conserve the housing layout 
patterns including linear patterns to the land unit of the settlement. Approximately 66.67% of 
houses in villages observed adhere to a linear pattern, and some of them (33.33%) have a 
compound housing pattern creating natah or plaza as a centre and building orientation (Yudantini 
& Jones, 2015a). Bali Aga villages still conserve their traditional housing that is formed in row of 
small pavilions in addition to a compound traditional building that creates an open space in the 
centre called natah. Linear pavilions do not have open space as compounds but rather serve as a 
circulation area. Traditionally, housing contains one unit pavilion owned by one householder. The 
housing pattern comprises several rooms in a one unit building; i.e. shrine or holy room, one or 
249 
 
 two bedrooms, kitchen, and terrace. Building materials are usually brick, wood, tile roofs, and 
bamboo. In the south Bali, mainly on the plains, the housing pattern possesses a compound 
pattern with the natah orientation. Although villages in the City still adopt the concept of Tri Hita 
Karana, the pattern is little avoided in the ribbon development in the City. The land uses change 
occurs in the settlement area which changes mostly into commercial and business purposes for 
economic reasons. 
Figure 9.2: The family temple (pamerajan or 
sanggah). 
Source: Author, 2013. 
Figure 9.3: The traditional housing composition 
with the natah orientation. 
Source: Author, 2013. 
 
Grave yard and burial system in the impure area 
The maintenance of grave yards is one of the village obligations related to temple networks and 
their conservation because there are placed Pura Dalem or the Inner Temple in the cemetery as 
one of the Tri Kahyangan Tiga temples. The cemetery is usually positioned in the impure area 
that is in the south of the village. Balinese cemeteries are specific and unique graveyard 
compared to graveyards across the world because there is no accretion of the cemetery in size 
and accommodation requirements. Scholars have concluded that the Balinese grave yard is a 
sustainable space for which no extensions have been required since their establishment. This is 
because the traditions of corpse burial and traditional cremation are integrated. The burial 
system also represents heritage evidence about the Bali Aga and the Balinese people in general. 
Most traditional villages have at least two types of grave yards; for the community and for infants. 
However the types of grave yards in most Indigenous villages consist of three to four types; setra 
ari-ari (the cemetery for placenta), setra utama/gede (primary grave yard for community), setra 
madya (middle grave yard) and setra prancab or nista (impure grave yard). The existence of grave 
yard is relational to the funeral and cremation system. For most Balinese people, they undertake 
cremation by burning the corpse; but not in all Indigenous villages. Bali Aga cremation involves 
burning the symbol of the corpse. In contrast, the corpse is buried as part of unique burial system 
in Trunyan village by an open air burial system where the people put the corpse on the ground 
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 under a tree called taru menyan. The Balinese cemetery links to the tree as a symbol that hosts 
spirits and can produce fresh air. Some trees are planted in traditional Balinese grave yards that 
a landmarks or signs of a cemetery such as the kepuh or kepah tree (a kelumpang or Sterculia 
foetida), and the banyan (Ficus ssp) tree (beringin/waringin). 
9.2.4 The significant of traditional regulation in the conservation of cultural landscape 
Several activities are practiced by villagers to maintain their cultural landscape that are expresses 
in village regulations. These activities include maintaining the village pattern, maintaining the 
traditional elements of the landscape includingnatah and telajakan, conserving the subak system 
for rice production, maintain the tropical rain forest (Yudantini & Jones, 2015b) and the 
implementation of the traditional governance system of ulu apad system.  
The village pattern conservation 
Uniquely Balinese traditional villages inherit from their past specific village patterns that only 
differ according to geography of location. Village patterns were established during the period of 
Bali Kuno when people lived in a communal of life called desa adat with obligations to maintain 
the Tri Kahyangan Tiga temples. The Balinese village pattern adopted the three values division 
of zones (Tri Mandala) and implemented theTri Hita Karana concept; its sacred area containing 
primary value (utama mandala) that functions as the village temple demonstrating the 
relationship between humans to the Gods (parahyangan) as manifested in the village temple; 
the middle zone (madya mandala) that involves the relationship between humans to humans 
(pawongan) that function as settlement and its public facilities’; and the impure zone (nista 
mandala) that has a relationship between humans to nature (palemahan) and is expressed 
through the village cemetery. This pattern generally lies involves a kaja (the north) to kelod (the 
south) or mountain-sea axis or an upstream to downstream axis. Bali Aga villages, in most cases, 
are located in the highlands, mountain areas and to a limited degree along the shores and lake 
edges all orientate on a linear axis pattern. As an example, Penglipuran Village in Bangli Regency 
has a strong linear pattern called rurung gede that is aligned north to south (Peter, 2007). This 
differs to the mainland non-traditional villages in south Bali that commonly uses the cross-road 
pattern as the centre of a village due to the authority during the Kingdom era where the palace 
served as the centre of the ruler of the village. 
The natah and telajakan conservation 
There are many types of Balinese element landscapes including natah, telajakan, lebuh, the 
temple boundary, melasti precinct, alun-alun and the cemetery or setra. Forms of Balinese 
traditional housing, natah and telajakan are the most important elements of the traditional 
landscape that bring significant value to the identity of Balinese architecture. The natah in 
Balinese traditional housing functions as building orientation as an indoor green open space that 
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 can be planted and produces fresh air. Further, the telajakan, as an outdoor green space, is 
located along a road between housing fences and drainage lines. The telajakan, with its 
plantation, also generates fresh air into the environment as well as providing a view along the 
road in the settlement as well as the highway.  
The subak irrigation system implementation 
The subak irrigation system in Bali Province has been proven as integral to the cultural landscape 
conservation of the Tri Hita Karana concept as recognized by its inclusion in the World Heritage 
list. Jatiluwih in Tabanan Regency is one village in particular recognized for its cultural landscape 
heritage conservation significance because of its rice terrace conservation practices. The subak 
system demonstrates integration between agricultural techniques, people empowerment and 
managerial arrangements, and the implementation of traditions that relate to the way traditional 
Balinese people apply ceremonies in every stage of farming from planting until harvest.  
Maintain the tropical rain forest 
Tropical rain forest surround most Balinese traditional villages serving as a source for their 
villager livelihoods. The villagers believe that the land, including forests cannot be owned. The 
villagers perceive that they can only manage the land, and that the land belongs to the divinities; 
Krause (1988) describes this relationship in that “the earth belongs to the Gods”. However, there 
are some additional regulations applied in several villages in the maintaining their tropical rain 
forests, such as rule in Tenganan Village wherein a tree’s life belongs to the village. When their 
trees are assessed 80% dying then the trees can be cut down. There is an exception for new 
couples enabling them to ask for free wood from the village’s forest to build a traditional building 
of bale tengah or bale buga. Uniquely, traditional Balinese villagers can harvest fruits for free but 
only when the fruits (eq. durian (Durio zibethinus)) fall from trees. This also can increase the 
village’s economic prosperity to sell the fruits. 
The Ulu apad governance system in the Indigenous villages 
The Balinese governmental differs slightly to other Indonesian province at the village level. For 
most village leadership system in Indonesia, a village (called kelurahan) is led by a leader called 
lurah. There are two types of village; i.e. village (desa) and traditional village (desa adat). In the 
predominant administrative system, a village is managed by one village leader called the ‘village 
head’ or perbeke, as stated in the Indonesian Regulation No. 6 Year 2014. In the traditional village 
(adat) system, the village leader is called bendesa adat and only Bali Aga villages have the ulu 
apad system that has been inherited from the past. The ulu apad system is led by a jero kubayan 
and has members with different numbers in every village. The jero kubayan has responsibility to 
the adat or traditions especially temple festivals. This characteristic makes the Bali Aga different 
to other desa adat non-traditional in other villages in Bali. 
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Figure 9.4: The elder or jero kubayan 
lead the mass wedding ceremony in 
Pengotan Village. 
Source; Author, 2012. 
Figure 9.5: Other member of ulu apad system in Pengotan 
Village. 
 Source; Author, 2012. 
 
9.3 Contribution and Implications of the Research 
The findings from this research were expected to identify several theoretical and practical 
contribution and implications for cultural landscape conservation in the traditional villages in Bali 
Province. This section discusses these aspects. 
A proposed harmony to landscape theoretical research framework has been developed from a 
deep understanding of literature that identified the important elements of this cultural landscape 
that underpin the maintenance and conservation of traditional villages and their cultural 
relationships. The framework acknowledges the existence of many Indigenous villages spread 
over Bali Island and that there are additional villages that have not been properly documented 
to date. The overall heritage of Bali Province exists in its traditional villages in its Indigenous 
villages (Bali Aga) with their unique norms, rites and traditions. Yet the original Balinese culture 
cannot be isolated from the influences of Javanese culture of the past. Accordingly, this study 
concludes that the Indigenous Villages possess and demonstate the original Balinese (Bali Aga) 
culture and that they are different to other traditional villages or most villages in Bali Island, 
especially in south Bali.  
Through the case study traditional villages in both Indigenous villages (Bali Aga) and desa 
pakraman in the Denpasar City were studied. This study confirms that the Balinese traditional 
philosophy is embedded in the Balinese people in their life and activities, their physical traditional 
architecture, and that both tie Balinese people and their practices in the community together. 
Both Indigenous villages and desa pakraman apply the philosophies relational to the Hindu 
religion. They have similarities in concept and philosophy particularly in the Tri Hita Karana 
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 philosophy that is known internationally as guiding people to life, to what people believe and 
what they can do to achieve balance in their livelihood as people to their Creators, to human 
beings and to nature. Thus, their ecological systematic position on Earth. 
This research has also presented and explained the requisites to develop and implement the 
fundamental rules of traditional regulation (awig-awig) that still exist in traditional village as a 
offering a significant method to inform and manage all village life and for future purposes in order 
to conserve original traditions and the wider cultural landscape. The findings of this study support 
the theoretical expectations that the implementation of cultural landscape conservation can 
maintain the authenticity and wealth of a traditional culture. However this culture cannot be 
neglected and isolated from increased globalization now and in the future due to the potency of 
technology, economics and tourism influences that directly impact upon the culture and its 
changes. 
This thesis has brought forward attuned perspectives and highlighted the challenges faced in a 
developing country with traditional culture heritage. The case study approach and findings have 
identified several achievements and challenges. The findings directly demonstrate the legitimacy 
of traditional villages both in tangible and intangible values in seeking to maintain harmony to 
their landscape. The study also highlighted the significant efforts of villagers in the 
implementation of traditional regulations to keep green the environment such as tropical rain 
forests that also serve as buffers and barriers for village protection. This latter is a practical 
demonstrable effort undertaken under the aegis of a community in seeking to provide a better 
life style for their society. This is an important value of Balinese culture should be strongly 
considered in all future developments. This approach is partially practiced in Denpasar City in 
applying the green buffers surrounding the City to avoid overcrowding, to reduce pollution, to 
offer fresh air in the City and can is a symbolic sign before one enters the City while also 
strengthening its ecological footprint. 
9.4 The Limitation of this Thesis and Future Research Directions  
This thesis has investigated the cultural landscape in customary villages (desa adat or desa 
pakraman) in two different types and geographically different location in Bali; in the highlands 
and in the urban mainland of Denpasar. The research findings focused upon village landscapes 
that can be defined by three areas; i.e. primary areas, middle areas, and impure areas that are 
divisionally based upon Balinese philosophy of Tri Hita Karana and Tri Angga concepts. The study 
has depicted the physical personification of three areas and focused upon their patterns and 
maintenance / implementation strategies in the case studies. The study has also asserted the 
pre-eminence of the intangible of socio-cultural values of the villages. Previous research in 
Indigenous villages (Bali Aga), mostly by various scholars across a wide range of topics, support 
this conclusion that validates the important influence of the Balinese cultural landscape in the 
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 Indigenous communities and also validates the need for more research and documentation 
about these villages and their communities and landscapes.  
The author realizes that the research findings of the study are not complete and comprehensive. 
Due to time limitations of research logistics, the thesis has not investigated all Balinese traditional 
villages but offers extensive documentation of many villages in informing it’s case study approach 
upon which to more extensively explore this cultural landscape. Further, the author believes that 
there is still a need for further research about the cultural landscape of the customary villages to 
enhance a better understanding of their tangible and intangible influences to inform and better 
enable quality traditional Balinese cultural landscape conservation theory and practice.  
Regarding the understanding and comprehension of Bali Aga culture and traditions, there is a 
need to further research to seek whether Bali Apanaga are still applying the Bali Aga traditions. 
This presumption arises because of the implementation of the ngusaba desa annual festival in 
several villages in Denpasar city. The festival can be witnessed, for example, in Sanur Village that 
annually holds a ngusaba desa followed by a performance of the Baris dance as a sacred 
traditional dance during the ceremony. 
Further, the research is also recommends the need to document the cultural heritage of the 
Indigenous Bali Apanaga villages and their relationship to their original culture and traditions. 
More information about this heritage, and its transition from the past to the current period, will 
better aid strategies for the conservation and improvement of their historical, anthropological 
and architectural values. It is suggested that all institutions, local governments, researchers and 
practices be involved in the conservation of this cultural heritage before it disappears and 
becomes forgotten. 
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 Appendix 1: Documentation of Fieldworks  
This Appendix documents the traditional village conditions for both Indigenous villages (Bali Aga) and 
Denpasar City, profiling their past and present through photographs. The Appendix has sought to 
specifically document villages observed during the fieldwork. The historical photographs are taken from 
various scholar research sources that depict the cultural landscape in Bali Aga villages in the past. The 
contemporary Bali Aga conditions are based on fieldwork observations of 24 Indigenousvillages. The 
Appendix is divided based upon regencies including Karangasem, Buleleng, Bangli, Gianyar, Badung, 
Tabanan, and Denpasar City. The photographs depict changes in villages relating to the conservation of 
the cultural landscape in each village observed. The picture sequences provides information about the 
sacred areas of village temples and their surroundings, the middle area of village housing, village public 
buildings and their facilities, and also the impure area of grave yard and their surrounding areas. Further, 
the pictures also visually express the social community activities, building materials and construction, 
traditional ceremonies, and other village activities related to architectural and cultural landscape 
conservation.  
The following sections are organized as follows:  
x Karangasem Regency including the villages of Timbrah village, Tenganan Village, Bugbug Village, 
Sibetan Village, Seraya Village, and Perasi Village.  
x Buleleng Regency including Sidetapa, Julah, and Bulian villages. 
x Bangli Regency including Bayung Gede, Pengotan, Penglipuran, Kedisan, Sukawana, Trunyan, 
Buahan, Sekardadi, Pinggan, Batur Selatan, and Kintamani villages. 
x Gianyar Regency including one village, Taro.  
x Badung Regency including only Pelaga Village.  
x Tabanan Regency including Wongaya Gede and Jatiluwih villages. 
In each of these, every attempt has been made to source a contemporary image taken at the exact 
location (including angle of view) of the historical photograph. Thus a before and now sequence is 
presented. 
The second set of photographic documentation depicts the existence of traditional villages (desa adat or 
desa pakraman) in Denpasar City. These photographs depict cultural heritage conservation in Denpasar 
City including temples, sculptures, and inscriptions, etc., that are part of cultural landscape formation in 
the City. In addition, the photographs depict important landscapes and their identity. 
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 A. Karangasem Regency 
1. Timbrah Village 
 
Balai Agung Temple in Timbrah Village, 1980s. 
Source: Muller, 2011. 
 
Balai Agung Temple in Timbrah Village, 2012. 
Source: Author, 2012. 
 
 
Bale Lantang (long traditional building) and its 
surround in Balai Agung Temple, 1980s. 
Source: Muller, 2011. 
 
Bale Lantang (long traditional building) in Balai 
Agung Temple. 
Source: Author, 2012. 
 
 
Bale Lantang (long traditional building) with 
staircase, 1980s. 
Source: Muller, 2011. 
 
Bale Lantang (long traditional building) in Balai 
Agung Temple. 
Source: Author, 2012. 
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Two separated Bale Lantang (long traditional 
building) in Balai Agung Temple, 1980s. 
Source: Muller, 2011. 
 
Two separated Bale Lantang (long traditional 
building) in Balai Agung Temple. 
Source: Author, 2012.
 
One of bales in Balai Agung Temple in Timbrah 
Village. 
Source: Muller, 2011. 
One of bales in Balai Agung Temple in Timbrah Village. 
Source: Author, 2012. 
 
 
Traditional building in Balai Agung Temple. 
Source: Muller, 2011. 
 
Traditional buidling in Balai Agung Temple. 
Source: Author, 2012. 
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The road surrounding village temple in 1980s. 
Source: Muller, 2011. 
 
The changing of the road surrounding village temple. 
Source: Author, 2012. 
 
 
The road surrounding side of the village 
temple in 1980s. 
Source: Muller, 2011. 
 
The changing of the road surrounding side of the village 
temple. 
Source: Author, 2012. 
 
The alleyway in Timbrah Village in 1980s. 
Source: Muller, 2011. 
The alleyway in Timbrah Village. 
Source: Author, 2012. 
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Traditional fences of housing, Timbrah Village, 
1980s. 
Source: Muller, 2011. 
 
Preserving housing traditional fence, Timbrah 
Village, 2012. 
Source: Author, 2012. 
 
 
 
The using of local mud soil in housing fence, 
1980s. 
Source: Muller, 2011. 
 
The uses of local mud soil in housing fence still extant. 
Source: Author, 2012. 
 
 
The alleyway surrounding the village in 1980s. 
Source: Muller, 2011. 
 
The alleyway of the road surrounding the village with 
kiosk. Source: Author, 2012. 
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The main road surrounding the village. 
Source: Author, 2012. 
The main road surrounding the village. 
Source: Author, 2012. 
 
Plaza in front of village temple. 
Source: Author, 2012. 
The alleyway in the side of the village temple. 
Source: Author, 2012. 
 
The sloping housing road in the settlement. 
Source: Author, 2012. 
Panti Kaler Temple a clan temple inDesa Pakraman 
Timbrah. Source: Author, 2012. 
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The compound housing pattern in one householder. 
Source: Author, 2012. 
The ceiling construction of open verandah of 
traditional house called Bale Dangin. 
Source: Author, 2012. 
Family temple comprises of several shrines. 
Source: Author, 2012. 
Open verandah of Bale Daja. 
Source: Author, 2012. 
Open traditional kitchen. 
Source: Author, 2012. 
Punapi or hearth for daily cooking. 
Source: Author, 2012. 
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The Wayang (puppet) made of palm leaf decorate the wall. 
Source: Author, 2012. 
 
Palm wayang (puppet) which is used for sumbu. 
Source: Author, 2012. 
 
 
Kids are having their food and tipat (rice packed inside 
woven coconut leaf) behind the girl. 
Source: Author, 2012. 
 
Many type of offering materials sell in the kiosk. 
Source: Author, 2012. 
 
Bale lantang (long house) in Bale Agung Temple. 
Source: Author, 2012. 
The construction of bale lantang. 
Source: Author, 2012. 
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 During the day time most of housing are locked that 
means no body at home. People spend their day time 
in the farm. Source: Author, 2012. 
Dried coconut is hanging in the roof in front of 
entrance. Source: Author, 2012. 
 
Every house have small shrine that placed in the wall 
equipped by wastra (holy clothes). 
Source: Author, 2012. 
One offering made of egg skins and chilly stick in to 
the wall next to the shrine. 
Source: Author, 2012. 
 
Ramp and stairs in the alleyway and open drainage 
beside. Source: Author, 2012. 
Every house have a special place in front of main 
house entrance to put the offerings of canang as a 
thankful and adoration to the spirits, God and 
environment. Source: Author, 2012. 
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Another locked gate in villager housing. 
Source: Author, 2012. 
 
Lebuh, an outdoor open space in front of main 
entrance is functioned as a place for chicken cage 
Source: Author, 2012. 
 
Pura Balai Agung, 31 July 1989 
Source: Author, 2012.
 
Another housing gate is modest constructed of the clay bricks and 
stones. Source: Author, 2012. 
 
 
Sloping and narrow alleyway. 
Source: Author, 2012. 
One of clan temple in the settlement, which the date 
written above the door gate 20.2.59. 
Source: Author, 2012. 
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Alleyway is narrow and slopingdue to hilly location. 
Source: Author, 2012. 
 
Alleyway width is a span of elbows 
Source: Author, 2012. 
 
 
Preparing the sumbu to be sticked in the front of village 
temple. 
Source: Author, 2012. 
 
The sumbu in the front of village temple. 
Source: Author, 2012. 
 
The ceremony of the sumbu in village temple. 
Source: Author, 2012. 
The ceremony for the sumbu. 
Source: Author, 2012. 
 
272 
 
 Traditional dress during the festival of ngusaba desa 
celebration. 
Source: Author, 2012. 
The photograph documentation of villagers. 
Source: Author, 2012. 
 
One villager gave information regarding the sumbu 
and he shows us his sumbu documentations. 
Source: Author, 2012. 
Signed off the consent form. 
Source: Author, 2012. 
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 2. Tenganan Village 
 
Map Source: Google Earth, 2012; Photos taken from several sources. 
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 3. Bugbug Village 
 
 
Balai Agung Temple in Bugbug Village, 2012.  
Source: Author, 2012. 
 
Puseh Temple in Bugbug Village, 2012.  
Source: Author, 2012. 
 
 
Bale lantang in the Balai Agung in Bugbug Village, 
2009. 
Source: Sketch by Hery Cristian, 2009. 
 
Bale lantang in the Balai Agung in Bugbug Village, 
2012.  
Source: Author, 2012. 
 
 
“The main street of Bugbug and a brick temple stands 
on the right”. 
Source: Sprague, 1970, p 67. 
 
The main street of Bugbug and a new black stone 
temple stands on the right.  
Source: Author, 2012. 
 
278 
 
  
Bugbug Village, 1980s. 
Source: Muller, 2011. 
 
Bugbug Village, 2012.  
Source: Author, 2012.  
 
“The main street of Bugbug and kids as 
foreground”.  
Source: Sprague, 1970. 
 
 
“The main street of 
Bugbug, kids and 
chicken cage”. 
Source: Sprague, 1970.
The main street of Bugbug Village and 
its changes.  
Source: Author, 2012. 
 
 
“Bugbug children spontaneously posed 
photograph in the alleyway”.  
Source: Sprague, 1970. 
 
Alleyways in the housing of Bugbug Village.  
Source: Author, 2012. 
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 Pura Dalem in Bugbug Village.  
Source: Author, 2012. 
The cemetery in Bugbug Village.  
Source: Author, 2012. 
 
Housing pattern in Bugbug Village.  
Source: Author, 2012. 
Interview to leader of Bugbug Village.  
Source: Author, 2012. 
 
 
4. Sibetan Village 
 
Sibetan Village environment with the clan temple. 
Source: Author, 2012. 
Sibetan Village has hilly settlement. 
Source: Author, 2012. 
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Traditional housing main gate in Sibetan Village. 
Source: Author, 2012. 
 
Traditional housing gates in Sibetan Village. 
Source: Author, 2012. 
 
Village temple in Sibetan. 
Source: Author, 2012. 
 
 
Traditional open verandah building for ceremony. 
Source: Author, 2012. 
 
 
The family temple in the house 
Source: Author, 2012. 
 
The shrines in the family court yard 
Source: Author, 2012. 
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 5. Seraya Village 
 
Pura Puseh and Bale Agung, Desa Pakraman Seraya. 
Source: Author, 2012. 
 
Village view from the temple. 
Source: Author, 2012. 
 
 
The kori agung gate in village temple with hilly 
background. 
Source: Author, 2012. 
 
Bale Lantang for offering preparation. 
Source: Author, 2012. 
 
Family temple in the housing. 
Source: Author, 2012. 
Housing pattern in Seraya Village. 
Source: Author, 2012. 
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Dry area of Seraya Vilage. 
Source: Author, 2012. 
 
Alleyway in one of housing unit 
Source: Author, 2012. 
 
6. Perasi Village 
 
The old mud fence combined with new material 
concrete bricks. 
Source: Author, 2012. 
 
The traditional gate of housing main entrace called kori. 
Source: Author, 2012. 
 
 
Mud fence of traditional housing. 
Source: Author, 2012. 
 
The alleyways in the settlement are having enough 
width to put the chicken cage and can be passed by 
motorbike. 
Source: Author, 2012. 
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 There was a ceremony in the village temple. 
Source: Author, 2012. 
The village road with sewerage. 
Source: Author, 2012. 
 
 
Bale Lantang in Bale Agung Temple, Perasi Village. 
Source: Author, 2012. 
 
Bale Lantang with its construction. 
Source: Author, 2012. 
 
 
Setting up the tent pole for ceremony preparation in 
Bale Agung Temple, Perasi Village. 
Source: Author, 2012. 
 
Interview to Perasi village leader. 
Source: Author, 2012. 
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B. Buleleng Regency 
1. Sidatapa Village 
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Source: sketch and photos: Author, 2013. 
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 2. Julah Village 
 
 
 
Kori Agung of Julah village temple in 1926. 
Source: Wijaya, 2013. 
 
The painting of kori agung of Julah village temple 
Source: Aik Soewarno, 2000 (the departed). 
 
 
Kori agung in Julah Village temple in 
1980s. Source: Muller, 2011. 
 
The existence of kori agung in Julah Village in 2011, 2012, and 2013. 
Source: Author, 2011- 2013  
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One of alleyway in Julah Village in 1980s. 
Source: Muller, 2011 
 
The alleyways in Julah Village, 2011 and 2012 
Source: Author, 2011 and 2012. 
 
Julah Village, 1980s 
Source: Muller, 2011 
 
Julah Village, 2011 and 2012 
Source: Author, 2011 and Author, 2012  
 
 
The bell tower in Julah Village, 1980s 
Source: Muller, 2011 
 
The bell tower in Julah Village, 2011 
Source: Author, 2011 
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 Old roof of one housing in Julah Village, 2011 
Source: Author, 2011  
 
Roof improvement, Julah Village, 2012  
Source: Author, 2012  
 
The gate of housing in Julah Village in 
1980s 
Source: Muller, 2011. 
 
The changes material of housing gate appearance in Julah Village. 
Source: Author, 2011 and 2012. 
 
The offerings hang up in Julah Village 
in 1980s. 
Source: Muller, 2011. 
 
The offerings hang up in the front of main entrance of housing in Julah Village. 
Source: Author, 2011 and 2012. 
 
290 
 
 The stair in alleyway in Julah Village, 1980s
Source: Muller, 2011. 
 
The stair alleyway in Julah Village. 
Source: Author, 2012. 
 
3. Bulian Village 
The ceremony is held in the yard of village temple. 
Source: Bulian village documentation, 2012. 
The village activity of poverty alleviation in the village 
hall. 
Source: Author, 2012. 
 
The Bulian Village Map  
Source: Bulian Village, 2012. 
The Bulian Village map 
Source: Bulian VIllage, 2012. 
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 The intersection road in the village with statue as 
village’s landmark. 
Source: Author, 2012. 
The scenery of village field. 
Source: Author, 2012. 
 
The village road in Bulian Village 
Source: Author, 2012. 
The young generation of Bulian Village. 
Source: Author, 2012. 
 
The Bulian Village hall. 
Source: Author, 2012. 
The road environment in Bulian Village. 
Source: Author, 2012. 
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The road environment. 
Source: Author, 2012. 
 
One of alleyway to the housing. 
Source: Author, 2012. 
 
The village temple of Pura Banua/Pura Desa of Desa 
Adat or Desa Pakraman Bulian. 
Source: Author, 2012. 
The middle zone or jaba tengah of village temple. 
Source: Author, 2012. 
 
The main gate of village temple before entering the 
primary zone of temple. 
Source: Author, 2012. 
The bale lantang in the village temple. 
Source: Author, 2012. 
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 The main entrance of Pura Dalem Purwa in Bulian 
Village. 
Source: Author, 2012. 
The kori agung of Pura Dalem Pura in Bulian Village. 
Source: Author, 2012. 
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 C. Bangli Regency 
1. Bayung Gede Village 
 
Traditional granary in Bayung Gede 
Village in 1980s. 
Source: Muller, 2011. 
 
Traditional granary in Bayung Gede Village in 2012 and the new construction of 
granary. 
Source: Author, 2012. 
 
 
The main entrance of housing in Bayung 
Gede Village, 1980s. 
Source: Muller, 2011 
 
The existence of housing main entrances in Bayung Gede Village, 2012 
Source: Author, 2012  
 
The main axis village road in Bayung 
Gede Village. 
Source: Author, 2012. 
Row of family temple in the housing 
patten in Bayung Gede Village. 
Source: Author, 2012. 
Village Temple in Bayung Gede Village. 
Source: Author, 2012. 
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2. Pengotan Village 
 
Pengotan Village Map. 
Source: Author, 2012. 
 
Interview to the village leader in Pengotan Village. 
Source: Author, 2012. 
 
 
Pengotan Village view to the south. 
Source: Author, 2012 
 
Pengotan Village during the day of mass wedding celebration in 
2012. Source: Author, 2012 
 
 
Main core of Pengotan Village. 
Source: Author, 2012. 
 
The main gate to the village. 
Source: Author, 2012. 
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Candi bentar (split gate) to the middle zone of village 
temple in Pengotan Village. 
Source: Author, 2012. 
 
Village temple side view. 
Source: Author, 2012. 
 
 
The bell tower (bale kulkul). 
Source: Author, 2012. 
 
Another candi bentar (split gate) in 
village temple. 
Source: Author, 2012. 
 
The main gate of kori agung to get 
into the jeroan (primary zone) in 
village temple. 
Source: Author, 2012. 
 
People are waiting for mass wedding ceremony in the 
jeroan of village temple. 
Source: Author, 2012. 
 
Crowded of people during mass wedding ceremony. 
Source: Author, 2012. 
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Series of shrines in the family temple. 
Source: Author, 2012. 
 
One of family temple in the village. 
Source: Author, 2012. 
 
 
Linear pattern of housing in a unit land housing. 
Source: Author, 2012. 
 
Linear pattern of housing. 
Source: Author, 2012. 
 
 
Mutual aid within the people for building construction. 
Source: Author, 2012. 
 
Interview to one of villager. 
Source: Author, 2012. 
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Main gate to the housing in Pengotan Village. 
Source: Author, 2012. 
 
Hosuing pattern in row. 
Source: Author, 2012. 
 
 
Type of housing in Pengotan Village. 
Source: Author, 2012. 
 
Traditional housing in Pengotan Village. 
Source: Author, 2012. 
 
 
New construction of traditional housing. 
Source: Author, 2012. 
 
The use of new material for health purpose. 
Source: Author, 2012. 
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People gather with their family during the ceremony. 
Source: Author, 2012. 
 
The existent house in Pengotan Village. 
Source: Author, 2012. 
 
 
Alleyway to the housing. 
Source: Author, 2012. 
 
 
Type of angkul-angkul of 
housing main gate. 
Source: Author, 2012. 
 
Other type of angkul-angkul (main gate) of 
housing in Pengotan Village. 
Source: Author, 2012. 
 
 
Sketch of angkul-angkul of housing in 2009. 
Source: Sketch by Gede Wahyu Widnyana, 2009. 
 
The angkul-angkul still extant in 2012. 
Source: Author, 2012. 
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 Sketch of family temple in 2009. 
Source: Sketch by IB Ngr Kusumadana, 2009. 
 
The original of family temple in Pengotan Village in 2012. 
Source: Author, 2012  
 
3. Penglipuran Village 
 
 
Penglipuran Village map. 
Source: Author, 2012. 
 
Penglipuran Village map. 
Source: Author, 2012. 
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The main gate to the village. 
Source: Author, 2012. 
Parking area for tourism in the village. 
Source: Author, 2012. 
Community hall as a meeting place called balebanjar 
hall. 
Source: Author, 2012. 
Direction of the destination. 
Source: Author, 2012. 
The linear axis of the housing pattern in Penglipuran 
Village 
Source: Author, 2012. 
Tourists enjoyed the scenery of the village. 
Source: Author, 2012. 
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Enjoying the village atmosphere. 
Source: Author, 2012. 
The traditional bell tower (Bale Kulkul) in the crossing 
main road of the village. 
Source: Author, 2012. 
 
Little girls with traditional dress in Penglipuran Village 
in 2008. 
Source: Author, 2008.
 
Two guardian statues in front of village temple. 
Source: Author, 2008. 
The steps in the main entrance of the housing. 
Source: Author, 2012. 
The housing with similar gate form with shingled roof. 
Source: Author, 2012. 
303 
 
 
The village temple. 
Source: Author, 2012. 
 
Main entrance (kori agung) of the village temple 
facing to the south. 
Source: Author, 2012. 
The private access within neighbour. 
Source: Author, 2012. 
 
Side gate in the housing as security or neighbourhood watch. 
Source: Author, 2012. 
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Traditional house in Penglipuran Village. 
Source: Author, 2012. 
 
The open verandah of pavilion. 
Source: Author, 2012. 
 
Traditional house with local material. 
Source: Author, 2008. 
Traditional house still maintained well. 
Source: Author, 2012. 
 
Housing composition of traditional house with natah 
orientation. 
Source: Author, 2012. 
Housing composition of traditional housing in 
Penglipuran Village. 
Source: Author, 2012. 
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Shrines of family temple 
Source: Author, 2012. 
 
Access to get in the house. 
Source: Author, 2012. 
 
Steps in the main gate into the house. 
Source: Author, 2012. 
 
Type of step of the main gate. 
Source: Author, 2012. 
 
Telajakan along the main road of the settlement in 
Penglipuran Village. 
Source: Author, 2012. 
 
Open verandah used as a kiosk. 
Source: Author, 2012. 
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 Traditional hearth in the housing. 
Source: Author, 2008. 
Firewood is placed above of hearth. 
Source: Author, 2008. 
 
 
Detail of traditional construction of housing. 
Source: Author, 2008. 
 
Bamboo construction of the house roof. 
Source: Author, 2008. 
 
 
Traditional water jars for cooking and drinking. 
Source: Author, 2008. 
 
Bamboo construction of the top of the roof. 
Source: Author 2008. 
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Other traditional hearth in the housing. 
Source: Author, 2012. 
 
The bale-bale or room of the housing. 
Source: Author, 2012. 
 
 
Water jar outside of the house. 
Source: Author, 2008. 
 
Water jar outside of the house.  
Source: Author, 2012. 
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The medicine storage box and traditional bell or 
clappers (kentongan) for emergency purpose. 
Source: Author, 2012. 
 
The use of shingles for roof. 
Source: Author, 2012. 
 
 
Detail of shingles roof. 
Source: Author, 2012. 
 
The layer of shingles roof. 
Source: Author, 2012. 
 
Family temple in the north east orientation. 
Source: Author, 2012. 
Main gate of traditional housing viewed from inside 
the housing. 
Source: Author, 2012. 
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Type of main gate of the house. 
Source: Author, 2012. 
 
Type of main gate of the house. 
Source: Author, 2012. 
 
 
Type of main gate of the house. 
Source: Author, 2012. 
 
Type of main gate of the house. 
Source: Author, 2012. 
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Memorial yard in the village. 
Source: Author, 2012. 
Statue of Kapten Mudita. 
Source: Author, 2012. 
 
Some monument in the memorial yard. 
Source: Author, 2012. 
 
Kapten Mudita monument. 
Source: Author, 2012. 
Grave yard in the Penglipuran Village. 
Source: Author, 2012. 
Big tree in the cemetery. 
Source: Author, 2012. 
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 4. Kedisan Village 
 
Along the way to the Kedisan Village. 
Source: Author, 2012. 
 
View outside from the Kedisan Village. 
Source: Author, 2012. 
 
 
Road intersection to the Kedisan Village. 
Source: Author, 2012. 
 
Kedisan Village included in the Batur Caldera 
Geopark project in 2012. 
Source: Author, 2012. 
 
Banyan trees first face in Kedisan Village with the 
Dalem Temple. 
Source: Author, 2012. 
The Dalem Temple next to the banyan trees. 
Source: Author, 2012. 
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 Banyan trees from main road of Kedisan Village  
Source: Author, 2012. 
Road neighborhood in Kedisan Village 
Source: Author, 2012. 
 
Alleyway in the settlement. 
Source: Author, 2012. 
Small alleyway connects to the main alleyway. 
Source: Author, 2012. 
 
 
View of the hill from alleyway. 
Source: Author, 2012. 
 
Alleyway view to the outside to main road. 
Source: Author, 2012. 
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The housing condition one of villager with temporary 
building material. 
Source: Author, 2012. 
 
From this side, the householder should be able to go 
directly to the main road, but not anymore due to 
new commercial building facing to the main road and 
blocking the housing behind. 
Source: Author, 2012. 
 
 
The traditional pattern does exist in the housing with 
bad condition on the floor. 
Source: Author, 2012. 
 
The traditional hearth in Kedisan Village. 
Source: Author, 2012. 
 
 
One of the houses still uses the original condition of 
the building. 
Source: Author, 2012. 
The housing with new forms and building materials, 
still use basic position of the pattern. 
Source: Author, 2012. 
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Commercial facility available to support villager’s 
income. 
Source: Author, 2012. 
 
Education facility in the village. 
Source: Author, 2012. 
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5. Sukawana Village 
 
Old lady carrying offering to the village temple 
 
Village temple with meru shrine 
 
Pura Puseh in Trunyan Village 
 
Alleyway in the settlement  
The housing pattern of Sukawana Village 
Source: Sketch and photos: Author, 2012
Housing condition in the village. 
 
Sloping area in the settlement 
 
Interior of traditional housing 
 
Housing unit in Sukawana Village 
316 
 
6. Trunyan Village 
 
Village sign board to the Trunyan Village. 
 
Trunyan Village along the Batur Lake. 
 
View of Batur Mountain from the village. 
 
Sloping and sharpcurved road to the village  
Trunyan Village pattern. 
Source: Sketch and photos: Author, 2012. 
 
Trunk of Taru Menyan tree in the grave yard. 
 
Village Temple. 
 
Traditional housing of Trunyan Village. 
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Trunyan Village, 1980s 
Source: Muller, 2011. 
 
Trunyan Village. 
Source: Author, 2012 
Trunyan Village, 1980s 
Source: Muller, 2011. 
Map location of Trunyan 
Village. 
Source: Muller, 2011. 
Trunyan Village. 
Source: Author, 2012 
Village Temple, 1980s. Source: Muller, 2011. 
 
Village Temple. Source: Author, 2012 
Domestic tourist having picture in front of skeleton 
altar in the grave yard. 
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 7. Buahan Village 
 
Buahan Village, 1980s 
Source: Muller, 2011 
 
The linear pattern of Buahan Village, 2012 
Source: Author, 2012  
 
 
Buahan Village, 1980s 
Source: Muller, 2011 
Buahan Village, 2012. 
Source: Author, 2012  
 
 
Buahan Village, 1980s 
Source: Muller, 2011 
The candi bentar gate of the village temple. 
Source: Author, 2012  
 
 
 
  
The house with linear pattern in Buahan Village, 
1980s 
Source: Muller, 2011 
 
The house linear pattern in Buahan Village, 2012 
Source: Author, 2012 
 
 
Housing condition in Buahan Village in 1980s. 
Source: Muller, 2011. 
 
The change of house condition in Buahan Village in 2012 
Source: Author, 2012 
 
The construction of bale lantang in the 
village temple in Buahan Village, 1980s 
Source: Muller, 2011 
 
The construction of bale lantang relative the same in the village temple. 
Source: Author, 2012 
 
 
 The village temple in Buahan Village, 1980s 
Source: Muller, 2011 
 
The village temple in Buahan Village in 2012 
Source: Author, 2012 
 
8. Sekardadi Village 
 
 
Bale Agung Temple of Sekardadi Village in 1980s 
Source: Muller, 2011 
 
Bale Agung Temple of Sekardadi Village in 2012 
Source: Author, 2012 
 
 
Detail of fence corner in village temple called 
paduraksa. 
Source: Muller, 2011 
 
The corner of village temple 
Source: Author, 2012 
 
 
  
Row of shrines in Bale Agung temple 
Source: Muller, 2011 
 
The existence of shrine in rows 
Source: Author, 2012 
 
 
The fence temple and roof of building in the 
temple was using bamboo shingles. 
Source: Muller, 2011 
 
The changes of material in the fence and building in the 
village temple. 
Source: Author, 2012. 
 
 
The use of bamboo shingles for fence roof 
Source: Muller, 2011 
 
The use of new material of bricks for temple fence 
Source: Author, 2012 
 
 
  
Detail of bamboo shingles (sirap) of the temple 
fence roof 
Source: Muller, 2011 
 
The use of brick and concrete has replaced the sirap. 
Source: Author, 2012 
 
 
The Meru shrines with 3 level of roofs 
Source: Muller, 2011 
 
The Meru shrines still extant with three levels of roofs. 
Source: Author, 2012 
 
 
The main kori of jeroan in the village temple 
Source: Muller, 2011 
 
Its look gorgeous with the step of stairs to the main 
zone of village temple. 
Source: Author, 2012. 
 
 
 The view of kori from candi bentar gate outside of 
temple 
Source: Author, 2012 
The scenery of village temple from the road 
Source: Author, 2012 
 
 
The housing gates in a row 
Source: Author, 2012 
 
The main entrance of housing called angkul-angkul 
Source: Author, 2012 
 
 
The housings composition in a linear pattern. 
Source: Author, 2012 
 
The family temple in the primary zone of housing. 
Source: Author, 2012. 
 
 
  
A linear natah as a circulation in the housing 
Source: Author,2012 
 
Housing of meten with zinc roof 
Source: Author, 2012. 
 
The traditional housing still use bamboo shingles for 
the roof and woven bamboo walls. 
Source: Author, 2012. 
The change of material for housing, which use brick 
wall and roof tile. 
Source: Author, 2012. 
 
 
The interior of traditional housing in Sekardadi Village. 
Source: Author, 2012. 
 
A bale used as bed room in a traditional housing in 
Sekardadi Village. Source: Author, 2012. 
 
 
  
The interior of traditional housing in Sekardadi Village. 
Source: Author, 2012. 
 
The gate of housing. 
Source: Author, 2012. 
 
The scenery of housing in Sekardadi Village. 
Source: Author, 2012. 
The family temple in a housing in Sekardadi Village. 
Source: Author, 2012. 
 
The traditional housing uses bamboo shingles. 
Source: Author, 2012. 
The traditional housing from other side. 
Source: Author, 2012. 
 
 
  
Interior of traditional house. 
Source: Author, 2012. 
 
The fire in the kitchen of traditional house in 
Sekardadi Village. 
Source; Author, 2012. 
 
9. Pinggan Village 
 
 
The linear housing pattern in Pinggan Village, 
1980s 
Source: Muller, 2011 
 
The use of new material in Pinggan house but still adopt the 
linear housing pattern, 2012 
Source: Author, 2012  
 
 
The linear housing pattern in Pinggan Village, 
during 1980s. Source: Muller, 2011 
 
The pattern remains the same in Pinggan Village in 2012. 
Source: Author, 2012  
 
 
  
The shrine in the middle of houses 
Source: Muller, 2011. 
 
The shrine in the middle of houses 
Source: Author, 2012. 
 
 
The traditional house in Pinggan Village in the 1980s 
Source: Muller, 2011. 
 
The houses remain the same, preserving lay out pattern, 
structure and building materials. 
Source: Author, 2012. 
 
 
The house scenery in Pinggan Village in the 1980s 
Source: Muller, 2011. 
 
Housing scenery in Pinggan Village  
Source: Author, 2012. 
 
 
  
The meru in the village temple 
Source: Muller, 2011 
 
The meru in the village temple 
Source: Author, 2012 
 
 
The kori agung in the village temple 
Source: Muller, 2011 
 
The kori in the village temple 
Source: Muller, 2011 
 
 
The yard the housing 
Source: Muller, 2011 
 
The yard in the housing 
Source: Author, 2012 
 
  
 
The stepladderin the yard of the settlement 
Source: Muller, 2011 
 
The steps in the yard in the housing 
Source: Author, 2012 
 
 
The use functions of the housing side to support daily 
activities. 
Source: Muller, 2011 
 
The housing side function as place to put the jar water 
Source: Author, 2012 
 
 
The housing scenery with bamboo fencing 
Source: Muller, 2011 
 
The housing circumstances with changing in building materials 
Source: Author, 2012 
 
 
  
Row of housing from the outside view 
Source: Muller, 2011 
 
Row of housing from outside of the yard 
Source: Author, 2012 
 
 
The traditional house appearances 
Source: Muller, 2011 
 
The traditional housing appearance still the same 
Source: Author, 2012 
 
 
Open pavilion as relax time 
Source: Muller, 2011 
 
The changing of housing appearance in building materials use 
Source: Author, 2012 
 
 
The scenery of the Batur Mountain in Pinggan Village in 1980s 
Source: Muller, 2011 
 
The Batur Mountain as view from the way to Pinggan 
Village 
Source: Author, 2012 
 
One open pavilion before get in to the temple, 1980s 
Source: Muller, 2011
 
The open pavilion with new building appearance.  
Source: Author, 2012 
 
The bamboo bridge to reach Dalem Balingkang Temple, 
1980s. 
Source: Muller, 2011. 
 
The new bridge to reach the temple, Pura Dalem 
Balingkang, 2012. 
Source: Author, 2012. 
  
The condition of the village temple in Pinggan Village in 
1980s. 
Source: Muller, 2011. 
 
The village temple condition in Pinggan Village in 1980s. 
Source: Muller, 2011. 
 
 
Pedestrian to the temple Dalem Balingkang. 
Source: Author, 2012. 
 
The black white fabric with squares pattern as a symbol of 
sacred, coiled around the trunk of the tree aims to 
maintain the tree. Source: Author, 2012. 
 
 
Main entrance of Dalem Balingkang Temple. 
Source: Author, 2012 
 
The Dalem Balingkang name board. 
Source: Author, 2012 
 
 
The interior of traditional housing in Pinggan Village. 
Source: Author, 2012 
 
The sacred room in Pinggan Village. 
Source: Author, 2012 
 
 
The kitchen condition in one villager’ house. 
Source: Author, 2012 
 
A set of whiting (kapur sirih) . 
Source: Author, 2012 
 
 
Stuffs that used by the villagers for ceremony purposes. 
Source: Muller, 2011. 
 
Stuffs for ceremony purposes as well as for daily activity. 
Source: Author, 2012. 
  
Old lady preparing daily offering in the ampik (terrace). 
Source: Author, 2012. 
 
The ampik (terrace) functions to put or hanging some stuff. 
Source: Author, 2012. 
 
 
The housing appearances. 
Source: Author, 2012. 
 
The housing appearances. 
Source: Author, 2012. 
 
 
The traditional housing appearances. 
Source: Author, 2012. 
 
The housing traditional appearances with new material, 
brick, concrete and zinc. 
Source: Author, 2012. 
 
 
  
The traditional housing appearances. 
Source: Author, 2012. 
 
The traditional housing appearances. 
Source: Author, 2012. 
 
 
The young boys, next generation in the Pinggan Village. 
Source: Author, 2012. 
 
The older kid take care her young sister in the Pinggan 
Village. 
Source: Author, 2012. 
 
 
Taking a cup of coffee in the small kiosk. 
Source: Author, 2012. 
 
The elder in the Pinggan Village. 
Source: Author, 2012. 
 
 
  
The boys play billiard in the Pinggan Village. 
Source: Author, 2012. 
 
The young boys are playing wheels. 
Source: Author, 2012. 
 
 
 
 
 10. Batur Selatan Village 
 
Batur Selatan Village circumstances 
Source: Author, 2012 
 
Pura Ulun Danu one of Sad Kahyangan Temples 
Source: Author, 2012 
 
Traditional Gate entrance to the settlement 
Source: Author, 2012 
 
Cemetery in Batur Selatan Village 
Source: Author, 2012 
 
Housing pattern in Batur Selatan Village  
Source: Author, 2012 
 
Balinese men with traditional dress  
Source: Author, 2012 
 
Batur as one of Caldera Geo-park 
Source: Author, 2012 
 
The view of Batur Mountain  
Source: Author, 2012 
 
Batur Mountain at close view 
Source: Author, 2012 
 
 
 11. Kintamani Village 
 
Rejang Dance during the ceremony. 
Source: Kintamani Village documentation, 
2012 
 
View to the Yehmampeh area. 
Source: Kintamani Village documentation, 2012 
 
Mosque in Kintamani Village. 
Source: Author, 2012. 
 
Village road 
Source: Author, 2012 
 
Village condition. 
Source: Author, 2012 
 
Village condition. 
Source: Author, 2012 
 
Kintamani as one object Batur Caldera 
Geopark. Source: Author, 2012 
 
Ulun Danu Batur Temple in Kintamani Village 
Source: Author, 2012 
 
Village environment in Kintamani. 
Source: Author, 2012 
 
 D. Gianyar Regency 
1. Taro Village 
 
Pura Agung Gunun Raung Taro 
Source: Author, 2012 
 
Taro Village main road 
Source: Author, 2012 
 
Buildings composition in the housing 
Source: Author, 2012 
 
Wantilan, a public meeting in the village 
Source: Author, 2012 
 
Traditional Granary, a rice storage 
Source: Author, 2012 
 
Main Road in the village 
Source: Author, 2012 
 
  
 
 E. Badung Regency 
1. Pelaga Village 
 
Plaga Village Map. 
Source: Plaga Village office, 2012. 
 
The office of Plaga Village. 
Source: Author, 2012. 
 
 
Housing linear pattern in Pelaga Villages. 
Source: Author, 2007. 
 
Housing linear pattern in Pelaga Villages. 
Source: Author, 2012. 
 
 
Traditional house in Pelaga Villages. 
Source: Author, 2007. 
 
Traditional house in Pelaga Villages. 
Source: Author, 2012. 
 
  
Penataran Agung Puncak Mangu Temple, Pelaga-
Badung Regency. Source: Author, 2007. 
The view from the temple in Pelaga Village. 
Source: Author, 2007. 
 
Tukang Bangkung Bridge, in Pelaga Village, Badung 
Regency. Source: Author, 2007. 
Pelaga Hamlet office. 
Source: Author, 2012. 
 
Angkul-angkul main entrance of housing 
Source: Author, 2012. 
Natah orientation in the housing. 
Source: Author, 2012. 
 
 
 
 
 F. Tabanan Regency 
1. Wongaya Gede Village 
 
 
Wongaya Gede Village main road. 
Source: Author, 2012. 
 
Road in the village 
Source: Author, 2012. 
 
The housing pattern in Wongaya Village with an 
indoor linear access as circulation. 
Source: Author, 2012 
The housing pattern in Wongaya Village. 
Source: Author, 2012 
 
 
One of traditional housing in Wongaya Gede Village. 
Source: Author, 2012. 
 
Granary type in Wongaya Gede Village. 
Source: Author, 2012. 
 
 
 Granary in a row, one each belongs to one family. 
Source: Author, 2012. 
Construction detail of traditional granary or jineng in 
Wongaya Gede Village. 
Source: Author. 
 
 
Interior of traditional building. 
Source: Author, 2012. 
 
Interview to the householder in Wangaya 
Village 
Source: Author, 2012. 
 
 
Luhur Batukaru Temple in Wongaya Gede Village 
Source: Author, 2012. 
 
Meru shrines in Luhur Batukaru Temple, Wongaya 
Gede Village 
Source: Author, 2012. 
 
 
 2. Jatiluwih Village 
 
The main road of Jatiluwih Village with village 
temple in the corner. 
Source: Author, 2012. 
Shrines in the village temple. 
Source: Author, 2012. 
 
 
The main road of Jatiluwih Village. 
Source: Author, 2012. 
The extant of traditional housing in Jatiluwih Village. 
Source: Author, 2012. 
 
 
The housing with linear pattern in Jatiluwih Village. 
Source: Author, 2012. 
 
The row of granary in Jatiluwih Village. 
Source: Author, 2012. 
 
 
 Traditional housing which faces to the main road. 
Source: Author, 2012. 
The family temple in Jatiluwih Village. 
Source: Author, 2012. 
 
The rice field in Jatiluwih Village. 
Source: Author, 2012. 
The rice terrace as one of cultural landscape selected 
by UNESCO in 2012. 
Source: Author, 2012. 
 
The water running down to the rice field. 
Source: Author, 2012.  
The water source stream down to the rice terrace in 
Jatiluwih Village. 
Source: Author, 2012. 
 
 
 
 
G. Denpasar City 
Denpasar City Landscape Identity 
 
 
 
Maospahit Gerenceng Temple, Denpasar City. 
 
 
 
 
Maospahit Gerenceng Temple, Denpasar Cit 
 
 
 
Maospahit Tonja Temple, Tonja Village 
 
 
 
 
Desa Pekraman Kesiman, Kesiman Kertalangu Village 
 
 
 
Desa Pekraman Serangan, Serangan Village 
 
 
 
Desa Pekraman Kepaon and Pemogan, Pemogan Village 
 
 
 
Desa Pekraman Penyaringan, Sanur Kauh Village 
 
Source: Author, 2013.  
 
 
Desa Adat Intaran, Sanur Kauh Village. 
 
Source: Author, 2013.  
 
 
Agung Temple, Desa Adat Intaran, Sanur Kauh Village 
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Office use only 
Reference number :       
Date received:       
Low Risk: Y/N       
Referred to DUHREC Y/N:        
Date referred to DUHREC:       
Action required:       
DEAKIN UNIVERSITY HUMAN ETHICS ADVISORY GROUP (HEAG)  
LOW RISK APPLICATION FORM  
Project Title:  The Impact of Balinese Traditional Landscape for Sustainability of Balinese 
Housing Development 
Proposed Start Date: 1 July 2012 Proposed end date:  03 October 2015 
Principal Investigator/s:   A/Prof David Jones 
Student Researcher/s (if applicable): Ni Made Yudantini 
Degree/s for which student/s enrolled: S 917 
School:    Architecture & Building Faculty:  Science &Technology 
Contact Telephone No: 045192889 
Email: xxb@deakin.edu.au 
Other researchers involved in the project: 
Name Role Contact email address 
Prof Hisham Elkadi Co-supervisor hisham.elkadi@deakin.edu.au 
PART A: Excluded Categories (See National Statement 5.1.6) 
1 Does your project focus on any of the following? 
x Aboriginal or Torres Strait Islander Peoples or issues; 
x Research involving pregnant women or the human foetus; 
x People highly dependent on medical care who may be unable to give consent;  
x People with a cognitive impairment, an intellectual disability, or mental illness; 
x People who may be involved in illegal activities; 
x Interventions and therapies, including clinical and non-clinical trials and innovations; 
x Human genetics; 
x Human stem c ells; 
x Projects involving ionizing radiation; 
x People in countries that are politically unstable, where human rights are restricted; and/or where the 
research involves economically disadvantaged, exploited or marginalized participants; 
x Projects involving active concealment or planned deception of participants. 
x Collection of identifiable personal information, without permission from the person identified 
x Risk of harm  to participants (more serious than discomfort, National Statement 2.1 .6) 
Please note: As of 2 April 2012, all first time applicants 
are required to complete compulsory human research 
ethics training prior to submitting their first ethics 
application to DUHREC or a Faculty HEAG.  Details can 
be found on the human research ethics website. 
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If your project focuses on ANY of these elements, it is not eligible for low risk review.  
You should complete the Full Ethical Review Application for DUHREC. 
2 Does your project involve ethical review by another organisation? 
If yes, your project is not eligible for review by HEAG. You should consult the Human Research Ethics 
Manual regarding the Prior Approval processes. 
 
3 Does your project involve ONLY use of existing collections of non-identifiable data?  
 (Data are non-identifiable when they do not identify the people to whom the information relates – identifiers should never 
have been collected, or should have been permanently removed from the data set before you received it.) 
If yes, you should complete the application form for Exemption from Ethical Review. 
 
PART B: Checklist 
This checklist will help you decide whether your research may be submitted for Expedited Review. 
Research is eligible for Expedited Review if it is low risk (the foreseeable risk level is no more than 
discomfort).  
If you answer ‘YES’ to any items on the checklist your project is not eligible for expedited review 
unless you can explain how this potential risk will be managed or minimised to ensure that the 
project remains low risk. This should be explained in the special case assessment section (section 6) 
below.  
It is your responsibility to assess the level of risk associated with your project. If your project is not 
considered low risk by the HEAG, you will be required to complete the application for DUHREC 
approval. 
 
1 Are any of the following topics to be covered in part or in whole?  
 
Parenting  YES  NO 
Sensitive personal issues  YES  NO 
Sensitive cultural issues  YES  NO 
Grief, death or serious/traumatic loss  YES  NO 
Gambling  YES  NO 
Eating disorders  YES  NO 
Ill icit drug taking  YES  NO 
Substance abuse  YES  NO 
Self report of criminal behaviour  YES  NO 
Any psychological disorder, depression, mood states and/or anxiety   YES  NO 
Suicide  YES  NO 
Sexuality, sexual behaviour or gender identity  YES  NO 
Race or ethnic identity  YES  NO 
Any disease or health problem  YES  NO 
Fertility  YES  NO 
Termination of pregnancy  YES  NO 
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2 Are any of the following procedures to be employed?  
 
Use of personal data obtained from Commonwealth or State Government Department/Agency   YES  NO 
Concealing the purposes of the research  YES  NO 
Covert observation  YES  NO 
Audio or visual recording without consent  YES  NO 
Recruitment via a third party or agency  YES  NO 
Withholding from one group specific treatments or methods of learning, from  which they may 
‘benefit’(eg in medicine or teaching) 
 YES  NO 
Psychological interventions or treatments   YES  NO 
Administration of physical stimulation  YES  NO 
Invasive physical procedures  YES  NO 
Infliction of pain  YES  NO 
Administration of drugs or placebos  YES  NO 
Administration of other substances    YES  NO 
Use of medical records where participants can be identified or linked  YES  NO 
 
3 PARTICIPANT VULNERABILITY ASSESSMENT 
 Does the research specifically t arget participants from any of the following groups?  
Children or young people under 18 years  YES  NO 
People with a physical disability or vulnerability  YES  NO 
People whose ability to give consent is impaired   YES  NO 
Residents of a custodial institution  YES  NO 
People unable to give free informed consent because of difficulties in understanding the Plain 
Language Statement or Information Sheet (e.g. language difficulties) 
 YES  NO 
Members of a socially identifiable group with special cultural or religious needs or political 
vulnerabilities  
 YES  NO 
People in dependent or unequal relationship with the researchers (e.g. lecturer/student, 
doctor/patient, teacher/pupil, professional/client) 
 YES  NO 
People with existing relationships with the researcher (e.g. relative, friend, co-worker)   YES  NO 
People in a workplace setting with the potential for coercion or problems of confidentiality (e.g. 
employer/employee)  
 YES  NO 
Participants able to be identified in any final report when specific consent for this has not been 
given 
 YES  NO 
Persons not usually considered vulnerable but would be thought so in the context of the 
project  
 YES  NO 
 
4. RESEARCH IN OVERSEAS SETTINGS ASSESSMENT 
 Does the research involve any of the following: 
Research being undertaken in a politically unstable area  YES  NO 
Research involving sensitive cultural issues  YES  NO 
Research in countries where criticism of government and institutions might put participants 
and/or researchers at risk 
 YES  NO 
5. OTHER RISKS  
Are there any risks to the researcher, (e.g. research undertaken in unsafe environments or 
trouble spots)? 
 YES  NO 
Are there any other risks not covered in this assessment that you consider may be relevant?   YES  NO 
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6. SPECIAL CASE ASSESSMENT 
If you have answered ‘YES ’ to an item in the checklist but you still  believe that because of the particular 
nature of the project and the participants your project may still  be eligible for expedited review. Please 
provide details below, or attach an additional sheet.  
SPECIAL CASE DETAILS:  
N/A 
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PART C:  PROJECT 
1 Aims of the project 
The aim of the project is to investigate the Balinese cultural landscape in the Indigenous villages and 
Denpasar city due to development in many areas that are and have influenced changes in this 
cultural landscape.  
2 Research design and methods 
Give a concise and simple description of the proposed research design and the methods to be used. Please 
include all  data collection procedures and all  groups of participants. 
In order to understand and document the evolution, principles and traditional Balinese practice of 
‘harmony’ to landscape in indigenous villages and their impact upon cities in Bali, the information for 
this study will be gathered through data collection of literature from reliable sources including books, 
academic and professional journal and databases, and relevant internet sites. Data of Balinese 
traditional landscape will collected through on-site evaluation, observation, mapping, and 
interviewing people and through questionnaires. The latter will include important stakeholders 
including Public Works, Spatial Planning Department, Religion Department, Culture and 
Documentation Board, and Tourism Board in the Bali Province government.  
In this study, ‘harmony’ to landscape means that people in both indigenous villages and city apply 
traditional obligations to landscape that is based on traditional values as unity indicators in 
maintaining their traditional landscape of which the landscape planning of the Balinese 
characteristics and traditions cannot be separated. 
This research will be conducted over a period 3 year as follows: for first year it will involve planning 
of research, literature, on-site evaluation, observation, mapping, and interview (government, 
villager’s leader and villagers). In the second year, a qualitative analysis of data will be undertaken to 
address the holistic sense and aims of this study. In the third year, the study will focus on analysing 
and writing on overall results from the observations and analysis. 
3 Use of existing stored data 
Please list any existing stored data that you plan to use as part of the project eg health or employment records 
used for recruitment, or comparison. Please include in your answer: 
x The type and number of records being accessed 
x Whether the records identify individual people 
x How you will  obtain permission to use them (consent from individuals or permission from custodians of 
non-identifiable data). 
N/A 
4 Risks and benefits 
Give a summary of the expected benefits of this project  
This may include benefits to the broader community, the participants, people with whom the participants 
identify or the researcher (See National Statement on benefits). 
The findings of this research are expected to provide guidelines to apply the obligations of Balinese 
‘harmony’ to the Balinese landscape and landscape planning activities. The study will be addressed to 
the Bali Government to inform better ways to conserve, control and implement their cultural 
landscapes that are based on traditional values for villager in both indigenous villages and city. 
Give a summary of the expected risks of this project and how they will be managed 
This should include any risks to participants, researchers, to the environment or to Deakin or other 
organisations. (See National Statement on assessment of risk.) 
There are no expected risks to the participants or researchers. 
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5 Monitoring 
As the researcher, how will  you monitor the progress of the research? (See National Statement 5 .5.3) 
The Principal supervisor will be monitoring the progress of the research through email fortnightly 
when the researcher is in the field. 
6 Resources 
Please explain how the project is funded (sponsorship, tender, grant etc.). If there are specific resources 
required for the project how will  they be provided? 
The research is sponsored by the National Education of Indonesia Government, and allowance has 
been allocated for conference during candidature is funded by the Faculty of Science and 
Technology, Deakin University, Australia. 
7 Conflict of interest 
Do any of the researchers or others involved in this project have any conflict of interest in relation to it? If so, 
please explain how this will  be managed. 
No. 
PARTICIPANTS 
8 Describe your participant group/s 
Please include the following information for each participant group. 
x How many participants do you plan to recruit?  
x What are the inclusion and exclusion criteria? 
There are 3 types of participants for this research. First, the government; it is planned to recruit 17 
participants. Second, the leaders of traditional villages; I will select 12 participants. Third, the 
villagers; it is planned to recruit 180 participants. 
The Government group participants: 
Level of Group  Participants Position of Group Participants
Bali Province Head of Public Work Department
Head of Spatial Planning Department
Head of Religion Department
Head of Culture and Documentation Board
Head of Tourism Board
Head of Environmental and Gardening
Bangli Regency Head of Kintamani Sub-district
Head of Kubu Sub-disctrict
Karangasem Regency Head of Manggis Sub-district
Head of Karangasem Sub-disctrict
Buleleng Regency Head of Banjar Sub-district
Head of Tejakula Sub-district
Tabanan Regency Head of Penebel Sub-district
Denpasar City Head of Denpasar Barat Sub-district
Head of Denpasar Timur Sub-district
Head of Denpasar Utara Sub-district
Head of Denpasar Selatan Sub-district  
The philosophy of Balinese cultural landscape is based on Hindu Religion. Balinese culture and 
religion cannot be separated. It is important to interview the Head of Religion Department, to know 
how Hindu Religion maintains and cope with cultural landscape in the globalization era and in the 
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future. Thus, this Department Head does not oversee ‘religion’ in the traditional sense but rather 
‘culture’ and its tangible expressions including buildings, festivals, etc. 
It is not essential for each Head of Department to be interviewed. If the Head of Department declines 
to be interviewed, the researcher will interview a delegated nominee at the school or university in 
Bali which has some expertise that relates to the research topic. 
The leader of indigenous/traditional villages in Bali Province: 
Name of Village Sub-district Regency
Pengotan Village Kintamani Bangli Regency
Bayung Gede Village Kintamani Bangli Regency
Penglipuran Village Kubu Bangli Regency
Tenganan Village Manggis Karangasem Regency
Bugbug Village Karangasem Karangasem Regency
Pedawa Village Banjar Buleleng Regency
Julah Village Tejakula Buleleng Regency
Wongaya Gede Village Penebel Tabanan Regency
Padangsambian Kelod Village Denpasar Barat Denpasar City
Kesiman Kertalangu Village Denpasar Timur Denpasar City
Peguyangan Kaja Village Denpasar Utara Denpasar City
Pedungan Village Denpasar Selatan Denpasar City  
 
9 Explain your recruitment process  
Please include the following information for each participant group. 
x How will  you locate the participants that you plan to recruit? If through existing records or contact lists, 
please explain how this will  be done in a way that does not infringe privacy requirements.  
x How will  initial contact be made?  
If you plan to use a document or spoken statement eg flyer, letter, advertisement, phone call, please 
attach a copy of the document or script to this application. 
x Will the participants be screened?  
If there is a screening tool, please attach a copy. 
The first and the second participants will be recruited through existing contact lists on the Bali 
Province government website and each village’s website. Villages identified by ‘tradition’ (as officially 
recognized as traditional villages) maintain approaches on preserving traditional landscape for both 
indigenous villages and in the city. The third participants will be recruited through randomly selected 
participants being residents in the actual ‘traditional’ villages. 
Initial contact will be made by email, phone call and letter. Enclosed with this email and letter will be 
a copy of the Plain Language Statement and a copy of research summary for the potential 
participants to view and read in both English and Bahasa Indonesia. 
There will be no screening process used in the selection of participants whom are residents in the 
‘traditional’ villagers. 
CONSENT 
10 Describe the consent process 
There are a variety of ways in which consent can be established, most commonly by giving participants a Plain 
Language Statement and Consent Form (PLSC) or by return of survey. You may wish to consult the Human 
Research Ethics Manual  for more information.  
All participants will need to read and sign the Plain Language Statement (in either English or Bahasa 
Indonesia) and the consent form before participating in the interview. 
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11 Will there be reimbursement of expenses or incentives to participate? 
See Human Research ethics Manual section 8 for more information. 
No reimbursement of expenses or incentives to participate will be provided. 
12 Pre-existing or unequal relationships 
Do any of the proposed participants have existing relationships either with the researchers or each other? 
Please explain the relationship/s, and how you will  make sure that participants don’t feel pressured to take 
part. 
There are no pre-existing or unequal relationships with proposed participants. 
13 Does your project include children or young people under 18 years? 
If you project involves people under the age of 18, please answer the following questions. For further 
information, consult National Statement chapter 4.2. 
x What age group is involved? 
x Will parental/guardian consent be obtained? If the young people will  consent on their own behalf, 
how their capacity to do this will  be judged? 
x Is it necessary to involve people under 18? Could your projects be undertaken with adult participants?  
x Is the methodology appropriate for children/young people? 
x Is there any reason to consider that participation i n the research is not in the best interests of the 
children/young people?  
No. 
14 Language and communication issues 
Will your project involve people who cannot communicate easily in English? (ie people who are not confident 
English speakers, or who have a disability, such as a hearing impairment that requires special arrangements for 
participation). If so, please explain how translation/interpretation issues will  be managed. For further 
information consult the Human Research Ethics Manual on Language and communication. 
All participants in Indonesia have a national language or first language which is called Indonesia 
Language or Bahasa Indonesia. English is not their first language, and therefore the communication 
with the participants will be in Bahasa Indonesia. An interpreter is not necessary because the 
researcher is proficient in Bahasa Indonesia which is the tongue the research will be conducted in. 
15 People in other countries  
If you are planning to undertake research in other countries, please answer the following questions. For further 
information consult the Human Research Ethics Manual on Research in other countries 
x What are the legal and ethical requirements for conducting research in the designated country?  
x What arrangements will  be in place for a local, readil y accessible contact to receive responses, questions 
and complaints about the research (National Statement 4.8.16).  
x How will  the research be monitored on site?  
x Are there cultural sensitivities relating to the research? How will  these be managed?  
If the research is to be conducted in a language other than English, please ensure that you have covered all  
relevant language issues under question 14.  
The research will be undertaken in Indonesia. For this proposed research a research permit is 
required from the Indonesian Government before the research can proceed. A research permit can 
be accessed through the Consulate General of the Republic Indonesia in Melbourne. A letter from 
School of Architecture and Building, Deakin University is needed as an introduction letter for this 
research. The Indonesian research permit will be forwarded to Ethics staff upon receipt. 
All participants will receive a copy of Plain Language Statement and Consent form documents. These 
documents contain details for further information regarding the research i ncluding a complaints 
procedure, and also provide a local contact from Indonesia who can handle complaints or enquiries 
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about the research. The local contact is the Dean of Engineering Faculty, Udayana university-Bali, 
where researcher is academically linked as part of her tenure.  
There are no cultural or religious issues or sensitivities relating to the participants.  
CONFIDENTIALITY / PRIVACY 
16 Will you be collecting data in identified form? 
Data are generally divided into: 
x Identifiable (also called personal): the person to whom the data relates can be established from the data – 
either because they are named, or information that identifies them is included (eg position in an 
organisation at the time)  
x Re-identifiable (also called coded): the identifiers have been removed from the information and replaced 
with a code. 
x Non-identifiable: the data were collected anonymously, or all  identifiers have been permanently 
removed. 
Please explain the form in which the data will  be collected. If you plan to collect it in identified form and later 
remove the identifiers, please explain how and when.  
Data collection will be conducted by interviews, on-site evaluations, observations, and mapping. The 
interviews will be conducted with government officials, the leader of villages and with villagers. The 
data will be identifiable when it is collected, however all data will remove the identifiers in the 
analysis stage making it become non-identifiable. 
17 Storage of data 
Data storage should meet the requirements of the Authorship and Data Management Procedure. In most cases 
data should be stored securely at Deakin, for a period of at least 5 years after the final publication of the 
research outcomes. If the data will  be stored in another location, please explain this, and how data security will  
be maintained. You should include: 
x Whether the data will  be identified/re-identifiable/non-identifiable 
x How security will  be maintained (locked storage, secure server, etc)  
x How long the data will  be stored 
x If and when the data will  be disposed of and how security will  be maintained. 
- All data will be stored securely under locked storage during the collection phase in Indonesia 
- All data will non-identifiable in its storage. 
- Paper-based data will be stored in a secured cabinet only accessible by the principal 
researcher and student researcher. Other data will be saved on a password-protected 
computer. 
- Data will be stored for 5 years after final publication of the thesis. 
- Paper-based data will be shredded and other data will be deleted from computer files after 
the 5 year period.. 
 
18 Publication of results 
How will  you notify participants of the outcome of the research? 
The participants will not be notified of the outcome of the research unless they request a copy of the 
research findings. 
How will  your research be reported/published? 
The results of the research will be reported as a thesis and published in refereed academic journals 
or conference proceedings. 
How will  you manage participant confidentiality? 
The participants will be non-identifiable throughout the thesis.  
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PART D: Declarations 
1 I/We, the undersigned declare that the information supplied in this application is true and 
accurate to the best of my/our knowledge. 
I / We the undersigned have read the National Statement on Ethical Conduct in Human 
Research and accept responsibility for the conduct of the project detailed in this application 
in accordance with the principles contained in the Statement and any other conditions laid 
down by Deakin University or the Human Ethics Advisory Group.  
 Signatures: 
  Principal Investigator/s  A/Prof David Jones Date:       
        Date:       
 Student Investigator/s Ni Made Yudantini Date:       
       Date:       
       Date:       
       Date:       
 
2 ACKNOWLEDGMENT OF HEAD OF SCHOOL /DIRECTOR OF RESEARCH  
I the undersigned acknowledge that the Faculty has considered and approved the academic 
worth of the project described in this application. 
 Name:  Prof Hisham Elkadi 
 Signature:            Date:         
 
 
Part E 
Please attach: 
 A copy of the email confirming successful completion of the online human ethics quiz (for 
first time applicants only) 
 A copy of any advertisements/flyers or other recruitment materials  
 A copy of the Plain Language Statement and Consent Form (PLSC) or other consent materials 
to be used in the project 
 A copy of any survey, list of questions/topics for interviews, or other materials to be used in 
this project 
 Any other documents to be supplied to the participants or used in the conduct of the project  
 If you are proposing to recruit participants through organisation/s, a letter of support from 
the organisation/s involved if an organisational PLSC has not been provided 
 
Please submit all documents to the secretary of your Faculty HEAG.  
HEAG and inquiry contacts are available on the Human Ethics Contacts page or on your faculty 
website.  
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PLAIN LANGUAGE STATEMENT AND CONSENT FORM 
 
TO:  Participant 
 
Plain Language Statement  
Date: 
Full Project Title: The Impact of Balinese Traditional Landscape for Sustainability of Balinese 
Housing Development 
Reference Number: 2012-186 
Principal Researcher: A/Prof David Jones 
Student Researcher: Ni Made Yudantini 
Associate Researcher(s): Prof Hisham Elkadi 
 
 
You are invited to take part in this research project. Participation in any research project is voluntary. 
If you do not wish to take part you are not obligated to. 
 
This Plain Language Statement explains the details of the research project. Please feel free to ask 
questions regarding any information in the document. Once you have read this form and agree to 
participate, please sign the attached consent form. You may keep this copy of the Plain Language 
Statement. 
The purpose of this research is to achieve these following aims: 
The practical aim of this research is to investigate the Balinese cultural landscape in the 
Indigenous villages and Denpasar city due to development in many areas that influenced 
changes in this cultural landscape. The study will be addressed to the Bali Government to 
inform better ways to conserve, control and implement their cultural landscapes that are 
based on traditional values for villager in both indigenous villages and city. 
There is no guarantee that you will receive any benefits from this research. However, your 
willingness to participate will contribute to the benefits the research. The possible benefits of the 
research include a better understanding of the Balinese cultural landscape and the results are 
expected to inform and stimulate an appropriate scheme in order to better maintain and apply 
traditional obligations of ‘harmony’ to landscape. 
With your consent, we wish to record the interview by hand. The general range of topics which will 
be covered in the interviews is the Balinese traditional landscape. The interview will take 
approximately one hour. There may minimal risks from taking part in the interview. The results of the 
research will be submitted as part of thesis for a Doctorate Degree available at the Deakin University 
Library and will also be published as an academic paper. The identities of the participants or 
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organisations to be interviewed will remain confidential and will not be identifiable in any reporting 
of the findings and publications. 
The research is sponsored by the Ministry of Higher Education of the Indonesian Government and is 
supported by the Faculty of Science and Technology of Deakin University. Approval to undertake the 
research has been granted by the Human Research Ethics Committee of Deakin University. If you 
have any complaints about any aspect of the project, the way it is being conducted or any questions 
about your rights as a research participant, then you may contact and refer to this project: 
Project ID: 2012-186 – The Impact of Balinese Traditional Landscape for Sustainability of Balinese 
Housing Development. 
The Manager, Office of Research Integrity, Deakin University, 221 Burwood Highway, Burwood 
Victoria 3125, Telephone: 9251 7129, Facsimile: 9244 6581; research-ethics@deakin.edu.au. 
For further information or if you have problems concerning this project, you can contact the principal 
researcher. The researchers and contact person responsible for this project are: 
 
Associate Professor David Jones 
School of Architecture and Building 
Faculty of Science and Technology, 
1 Gheringhap Street 
Geelong Victoria 3217 
Australia 
Ph :  +61 3 52278763 
Email :  david.jones@deakin.edu.au 
 
Prof. Hisham Elkadi 
School of Architecture and Building 
Faculty of Science and Technology, 
1 Gheringhap Street 
Geelong Victoria 3217 
Australia 
Ph :  +61 3 52278306 
Email :  hisham.elkadi@deakin.edu.au 
 
Ni Made Yudantini 
School of Architecture and Building 
Faculty of Science and Technology, 
1 Gheringhap Street 
Geelong Victoria 3217 
Australia 
Ph :  +61 4 51928829 
Email :  xxb@deakin.edu.au 
 
I Wayan Redana 
Dean of Faculty of Engineering 
Udayana University 
Kampus Bukit-Jimbaran 
Bali 80361 
Indonesia 
Ph :  +62 361 701806, +62 361 703320 
Email :  iwayanredana@yahoo.com 
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 PLAIN LANGUAGE STATEMENT AND CONSENT FORM 
 
TO: Participant 
 
Consent Form 
Date: 
Full Project Title: The Impact of Balinese Traditional Landscape for Sustainability of Balinese 
Housing Development 
Reference Number: 2012-186 
 
 
I have read, or have had read to me in my first language, and I understand the attached Plain 
Language Statement. 
I freely agree to participate in this project according to the conditions in the Plain Language 
Statement.  
I have been given a copy of the Plain Language Statement and Consent Form to keep.  
The researcher has agreed not to reveal my identity and personal  details, including where 
information about this project is published, or presented in any public form.   
I agree/disagree for the interviews to be recorded. 
 
Participant’s Name (printed) ……………………………………………………………………  
Signature ………………………………………………………  Date  ………………………… 
 
 
Researcher Address 
Ni Made Yudantini 
School of Architecture and Building 
Faculty of Science and Technology, 
1 Gheringhap Street 
Geelong Victoria 3217 
Australia 
Ph :  +61 4 51928829 
Email :  xxb@deakin.edu.au  
Appendix 4: Packaged Ethics Application 
 
Ni Made Yudantini – The Impact of Balinese Traditional Landscape for Sustainability of Balinese Housing Development 
 
PLAIN LANGUAGE STATEMENT AND CONSENT FORM 
 
TO:  Organisation 
Organisational Consent Form 
(To be used by organisational Heads providing consent for staff/members/patrons 
to be involved in research) 
Date:
Full Project Title: The Impact of Balinese Traditional Landscape for Sustainability of Balinese 
Housing Development 
Reference Number: 2012-186 
 
I have read, or have had read to me in my first language, and I understand the attached Plain 
Language Statement. 
I give my permission for the staff to participate in this project according to the conditions in the Plain 
Language Statement.  
I have been given a copy of Plain Language Statement and Consent Form to keep. 
The researcher has agreed not to reveal the participants’ identities and personal details if 
information about this project is published or presented in any public form.   
I agree that 
1. The institution/organisation MAY / MAY NOT be named in research publications or other 
publicity without prior agreement. 
2. I / We DO / DO NOT require an opportunity to check the factual accuracy of the research 
findings related to the institution/organisation. 
3.  I / We EXPECT / DO NOT EXPECT to receive a copy of the research findings or publications. 
4. I / We AGREE / DISAGREE for the interviews to be recorded. 
 
Name of person giving consent (printed) ………………………………………………………  
Signature ………………………………………………………  Date  ………………………… 
Researcher Address 
Ni Made Yudantini 
School of Architecture and Building 
Faculty of Science and Technology, 
1 Gheringhap Street 
Geelong Victoria 3217 
Australia 
Ph :  +61 4 51928829 
Email :  xxb@deakin.edu.au  
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PLAIN LANGUAGE STATEMENT AND CONSENT FORM 
 
TO:  Participant 
 
Withdrawal of Consent Form 
(To be used for participants who wish to withdraw from the project) 
Date: 
Full Project Title: The Impact of Balinese Traditional Landscape for Sustainability of Balinese 
Housing Development 
Reference Number: 2012-186 
 
 
I hereby wish to WITHDRAW my consent to participate in the above research project and understand that 
such withdrawal WILL NOT jeopardise my relationship with Deakin University. 
 
 
 
 
Participant’s Name (printed) …………………………………………………….
 
Signature ……………………………………………………………….  Date …………………… 
 
 
 
Please mail or fax this form to: 
 
Ni Made Yudantini 
School of Architecture and Building 
Faculty of Science and Technology, 
1 Gheringhap Street 
Geelong Victoria 3217 
Australia 
Ph :  +61 4 51928829 
Email :  xxb@deakin.edu.au 
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Appendix I 
 
 
Transcript to be emailed to Indonesian participant as follows: 
 
Dear: Sir/Madam 
 
I am Ni Made Yudantini, a PhD student enrolled at Deakin University in Australia, undertaking 
research about the Balinese traditional landscape. As someone participating in the field of built 
environment management and or planning/design, your expertise and opinion on the practice of 
landscape planning for this cultural landscape would be valuable to my research. 
 
Would you be willing to participate in the interview? The interview will take approximately one hour. 
The interview can be conducted in Bahasa Indonesia and English. If English is not your first language 
and you prefer to be asked and give opinions in Bahasa Indonesia, the interview can be conducted in 
Bahasa Indonesia. 
 
Enclosed with this email is a Plain Language Statement explaining details of my research summary 
and list of questions to be asked in the interview. If you agree, I will then send you consent form and 
possible arrangements about interview scheduling. 
 
 
Thanks you for your kinds 
 
Ni Made Yudantini 
School of Architecture and Building 
Faculty of Science and Technology, 
1 Gheringhap Street 
Geelong Victoria 3217 
Australia 
Ph :  +61 4 51928829 
Email :  xxb@deakin.edu.au 
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Appendix II 
 
Research Title 
The Impact of Balinese Traditional Landscape for Sustainability of Balinese Housing Development 
 
Research Summary 
 
Bali is internationally recognized as an island possessing a beautiful natural landscape as well as a 
unique culture. Balinese landscape can be comprised into five type i.e. regional landscape, villages’ 
landscape, city landscape, highway landscape, and historical inheritance/archaeological landscape. 
Balinese landscape has been established since Pre History of Bali through the subak irrigation system. 
During Majapahit Period was introduced the original Balinese people called Bali Aga or Bali Mula 
who live in the isolated and secluded mountains areas and hill areas. This indigenous Balinese people 
still preserve their traditional rules and traditional customs including maintaining traditional 
landscape. 
 
Reversely, globalization is increasingly becoming one of the most important discussions especially in 
Denpasar City. Urbanization, population growth, ribbon development, migration and consumption of 
energy are important imperatives and necessary evils for growing cities. These imperatives are 
creating the sprawl of building planning, development information, loss of open spaces, as well as 
the decline of the identity of cities. Denpasar City is struggling with increasing population every year 
that is causing increase in housing and public facilities demanded. Thus land associated with the city 
has been lost to the rapid development of this cultural landscape. 
 
Base on these problems, the practical research aim is to investigate the Balinese cultural landscape in 
the indigenous village and in the city due to development in many areas that influence the change of 
cultural landscape. The study will addressed to the Bali Government in order to conserve, control and 
implement cultural landscape that based on traditional values for both indigenous villages and city.  
The research outcome is recommend the appropriate scheme of how to conserve the cultural 
landscape for both the indigenous villages and the city in applying traditional obligations of 
‘harmony’ to landscape for future. 
 
Objective of the Research 
- To develop a better understanding the concept of “harmony” to landscape in Bali 
- To investigate how the indigenous village can conserve their traditional landscape 
- To investigate how the city can conserve their traditional landscape 
- To explore the indigenous influence the city’s landscape. 
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Question list for in-depth interview and observation: (Government) 
Respondent Identity 
1. Name :      
2. Age :      
3. Gender : a. Male b. Female    
4. Position :      
5. Institution :      
6. Contact Number :      
 
Balinese Traditional Landscape  
1. What is your definition of the Balinese traditional landscape? 
2. What are the philosophies that have been applied within Balinese society for 
maintaining these traditional landscapes? What are the valued in these philosophies?  
3. How do Balinese people maintain the natural landscape in this globalization era?  
4. How does the Balinese government maintain the traditional open space in traditional 
villages and cities, including beaches, traditional garden/parks, cemetery, rice field 
“subak” irrigation areas, plantations, forests, embankments, rivers, lakes, fishponds, 
ritual journeys, telajakan in the city, etc? 
The programs of Bali Clean and Green and Taman Gumi Banten 
5. What do you believe are the aims of the Bali Clean and Green program? Do they have 
any relationship to preserving the integrity of Balinese traditional landscapes?  
6. What do you perceive government’s activities in the program of Bali Clean and 
Green? 
7. Who are involving in the Bali Clean and Green program? 
8. What do you perceive have been the Balinese the society’s response to the Bali Clean 
and Green Program? 
9. How is the program of Taman Gumi Banten (Offerings World Garden) relevant to the 
city? 
10. What are the differences between both programs? 
Landscape development in the indigenous village and in the city 
11. What are the regulations for conserving Balinese traditional landscapes?  
12. Are these regulations related to traditional Balinese landscape philosophy? Please 
specify! 
13. How does the government enforce the Balinese society in developing their property; 
are they still seeking to follow and protect the traditional values such as traditional 
pattern/zoning, traditional measurements etc. which to aim to conserve and maintain 
the traditional/city’s or traditional landscapes?  
14. What do you believe is the government’s future vision for the Balinese traditional 
landscapes? 
15. How do governments motivate society to conserve and adopt traditional values in the 
Balinese traditional landscapes? 
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Question list for in-depth interview and observation: (The Kelian of Desa Adat/Leader of 
traditional village) 
Respondent Identity 
1. Name :      
2. Age :      
3. Gender : a. Male b. Female    
4. Position :      
5. Institution :      
6. Contact Number :      
 
Balinese Traditional Landscape  
1. What is the village history? 
2. What is your definition of the Balinese traditional landscape? 
3. What are the philosophies that have been applied by the Balinese society for 
maintaining these traditional landscapes? 
4. What are the types of traditional landscapes in your village? (Rice fields, parks, 
cemeteries, etc.) 
5. Are any traditional values of Balinese traditional landscape been abandoned by 
Balinese society? 
6. What are the functions of mountains, hills, rivers, oceans, lakes, and main- land for 
Balinese social and spiritual activities? 
7. What are the functions of traditional open space in the village, such as natah/houses 
plaza, telajakan, lebuh, karang bengang, karang embang, karang tuang, cangkem 
kodok, teba/back yard, etc? Are they still used or remain them in the desa adat? 
8. What kind of plants can be growth in sacred, middle and profane areas? Is there any 
special meaning to those plants in Balinese traditions? 
9. What kinds of plants are grown in the open space in the desa adat/city? 
a. Natah  : 
b. Telajakan : 
c. Plantation/farm : 
d. Fishpond : 
e. Rice field : 
f. Public Park : 
g. Pool  : 
h. Cemetery  : 
i. Others  : 
10. What are the functions of open space in the desa adat/city? 
No Open Space/ functions aesthetic spiritual sport recreation exhibition other 
a. Natah       
b. Telajakan       
c. Plantation/farm       
d. fishpond       
e. Rice field       
f. Public Park       
g. Pool       
h. Cemetery       
i. Other       
 
11. What does the celebration of the Tumpek Uduh ceremony imply in the Balinese 
traditional landscape? 
12. What kind of plants should be conserved because of their risk of extinction? 
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Landscape development in the desa adat (indigenous villages and the city) 
13. How has traditional landscapes changed in the past 5 years?  
14. What are the reasons for these changes? 
15. How do villagers and the desa adat maintain the traditional villages open space in this 
globalization era, including areas such as beaches, traditional gardens/parks, 
cemeteries, rice field “subak” irrigation areas, plantations, forests, embankments, 
rivers, lakes, fishponds, ritual journeys, telajakan etc? 
16.  Is there any program for the conservation of traditional landscapes in the desa adat? 
17.  How do people build their housing; are they still following the traditions such as 
traditional patterns/zoning, traditional measurements, etc.?  
18. How does the desa adat motivate Balinese society to conserve and adopt the 
traditional values of the Balinese traditional landscape? 
19. Has any government program been implemented to seek to maintain the traditional 
landscape in this village? What is the program? And how does it work? 
20. What is the desa adat’s future vision in the Balinese traditional landscape? 
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Questioner for respondent of the desa adat societies: 
 
I. Respondent Identity: 
1. Age :      
2. Gender : a. Male b. Female    
3. Education : a. Elementary 
school 
b. Junior 
high school 
c. Senior high 
school 
d. Academy/ 
university 
e. Others 
4. Relig ion : a. Hindu b. Buddhist c. Islamic d. Christian  
5. Village 
Originality  
:      
6. Occupation : a. Government b. Private 
Sector 
c. Self-employed d. Pensioner e. Others 
7. Numbers of 
Family  
: a. Adults : M : 
                   F : 
 b. Children  : M : 
                         F  : 
  
 
II. Questions: 
1. Do you have traditional open spaces in the housing such natah, telajakan, lebuh, 
teba/back yard, cangkem kodok? Please tick (√) if any available. 
□ natah □ telajakan □ lebuh □ teba □ cangkem 
kodok 
□ plantation / 
farm 
□ fishpond □ rice 
field 
□ other 
2. What have kind of plants been grown in these housing areas?  
a. Natah  : 
b. Telajakan  : 
c. Lebuh  : 
d. Teba  : 
e. Plantation/farm : 
f. Fishpond  : 
g. Rice field  : 
h. Other  : 
 
3. What are the functions of these plants? Please tick (√) if any available. 
No Open Space/functions economic aesthetic spiritual medicine other 
a. Natah      
b. Telajakan      
c. Lebuh      
d. Teba      
e. Plantation/farm      
f. fishpond      
g. Rice field      
h. Other      
       
       
       
4. Do you use are traditional and measurements to build or renovate traditional buildings 
including traditional landscape maintenance? 
a. Yes 
b. No. If no, please specify the reason? 
 
5. Does the desa adat encourage you to conserve the Balinese traditional landscapes?  
a. Yes, if yes, please specify in what ways.  
b. No, if no, please specify the reasons 
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6. Are the open spaces in the desa adat/city satisfying the city’s requirements especially 
for human health? 
a. Yes, If yes, please specify in what ways 
b. No, please specify the reasons 
 
7. Is it important to keep the natural environment by maintaining the Balinese traditional 
landscape? 
a. Yes, please specify the reason 
b. No, please specify the reason 
 
8. What suggestions could be offered to the government that could better conserve the 
Balinese traditional landscapes? 
 
 
 
 
 
 
 
 
 
 
***** 
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Publication Link
1
The 29th Annual Conference of the Society 
of Architectural Historians Australia and 
New Zealand (SAHANZ)-Fabulation: Myth, 
Nature, Heritage
5-8 July 2012, Launceston, 
Tasmania
The University of Tasmania, Launceston, 
Tasmania
Creative Conservation and Balinese 
Traditional Landscape: Scenarios for Eco City 
Concepts and Culturally Sensitive Tourism 
Development
Presented Proceeding
http://www.sahanz.net/
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International Seminar - Place Making And 
Identity: Rethinking Urban Approaches To 
Built Environment
26-27 Sept 2012,  Banten-
Jakarta
Universitas Pembangunan Jaya, 
Indonesia
Natah  and Telajakan : The Role and Identity in 
Indigenous Vil lages
Presented Proceeding
http://ars i tektur.upj.ac.id/international -seminar-on-placeid/, 
http://www.ars i tektur.upj.ac.id
3
The 2nd International Conference on 
Sustainable Technology Development, 
Developing Sustainable Technology for a 
Better Future
31 Oct-1 Nov 2012, Bali Faculty of Engineering, Udayana 
University-Bali
Learning from Sustainable Landscapes of 
Death in Bali: Landscape Planning and Tri Hita 
Karana
Presented Proceeding
http://ics td.unud.ac.id/index.php
4
3rd International Seminar on Tropical Eco 
Settlements, Urban Deprivation: A 
Challenge to Sustainable Urban 
Settlements
31 Oct - 2 Nov 2012, 
Jakarta
Ministry of Public Works – Agency for 
Research & Development, Research 
Institute for Human Settlements, 
Indonesia
Landscape Changes in Denpasar City Presented Proceeding
http://www.scribd.com/doc/111982717/The-3rd-International -Seminar-on-
Tropica l -Settlements -Urban-Deprivation-A-Chal lenge-to-Susta inable-
Urban-Settlements -Proceeding
5
International Conference 2013 – Planning 
in the Era of Uncertainty; Merging 
Knowledge into Urban & Regional 
Planning Perspectives on Facing the 
Second Decade of 21st Century
March 4-5, 2013, Malang Brawijaya University-Indonesia Learning from Rural Planning Development to 
Encourage Urban and Regional Planning; 
Indigenous Vil lages versus City Development 
in Bali  Province
Presented Proceeding
http://planink.ub.ac.id/. ; https ://www.facebook.com/pages/Planink-
International -Conference-2013/566345050057565?sk=photos_stream
6
the National Seminar of Reinterpretasi 
Identitas Arsitektur Nusantara
10 October 2013, Bali Jurusan Arsitektur, Fakultas Teknik, 
Universitas Udayana-Bali
Rumah Tinggal Bali  Aga: Arsitektur Minimalis 
dan Fungsionalis (The Bali  Aga Housing: 
Minimalist and Functionalist Architecture) 
Presented Proceeding
7
the 14th International Conference on 
Sustainable Environment and Architecture
 7,8,9 November 2013, 
Darussalam -Banda Aceh
Syiah Kuala University The Customs and Ways to Conserve 
Traditional Landscape in Balinese Indigenous 
Vil lages 
un-presented Proceeding
http://senvar2013aceh.org/Index_fi les/SENVAR2013.pdf
8
The 5th International Conference 
on Sustainable Future for Human Security 
(SUSTAIN) 2014
19-21 November 2014, Bali the SustaiN Society (Kyoto University-
Japan; Gadjah Mada University, Sahitya 
Institute for Research, Bogor Agriculture 
U i i H di U i i
The Catuspatha Pattern in Balinese Palace: 
Architectural Conservation and Challenges 
Presented (waiting for Journal 
publication)
Journal
http://www.susta in-conference.com/fi le.php?hub=2
9
International Conference on Science, 
Engineering, Built Environment and Social 
Science (ICSEBS 2014)
24-27 November 2014, Bali Universiti  Putra Malaysia, Universiti  
Kebangsaan Malaysia, and Maulana 
Malik Ibrahim State Islamic University 
of Malang
The Conservation of Balinese Traditional 
Architecture: the Integration of Vil lage Pattern 
and Housing Pattern in Indigenous Vil lages 
Presented Journal, online: 30 
March 2015 http://www.icsebs2014.org/profi le.html , 
http://www.scienti fic.net/AMM.747.84
10
21st International Sustainabble 
Development Research Society Conference 
Tipping Point: Vulnerability and Adaptive 
Capacity
10-12 July 2015, Geelong-
Victoria, Australia
ISDRS 2015, Deakin University, Australia The Role of Traditional Regulation in the 
Indigenous Vil lages for Conservation of Vil lage 
Pattern
Presented Proceeding
http://programme.exordo.com/isdrs2015/delegates/presentation/279/
11
The 6th International Conference 
on Sustainable Future for Human Security 
(SUSTAIN) 2015: Sustainable Development 
and Global Change
17-19 November 2015, 
Bali, Indonesia
the SustaiN Society Balinese Traditional Architecture 
Conservation: the Diversity of Housing Pattern
Abstrac accepted
http://susta in-conference.com/
12
the 2nd International Conference on 
“Emerging Trends in Academic Research” 
(ETAR – 2015) 
etar2015©globalil luminators.org
25-26 November 2015, 
Bali, Indonesia
Global Il luminators Org. Balinese Cultural Landscape in Bali  Aga 
Vil lages: Impatcs and Challenges
Abstrac accepted
http://www.global i l luminators .org/etar-2015-bal i -indones ia/
2012
2013
2014
2015
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Conference 2012 - Fabulation: Myth, Nature, Heritage : The 29th Annual Conference of the Society of Architectural Historians 
Australia and New Zealand, University of Tasmania, Launceston, Tasmania, 5-8 July 2012.  
 
Creative Conservation and Balinese Traditional Landscape: 
Scenarios for Eco City Concepts and Culturally Sensitive 
Tourism Development 
 
Ni Made Yudantini 
PhD Student at School Architecture and Building 
Deakin University, Australia 
 
Abstract  
Bali is internationally recognized as an island possessing a beautiful natural 
landscape as well as a unique culture. The natural qualities of its mountains, lakes, 
rivers, rice terrace fields with subak irrigation make Bali an important tourism 
destination. Cultural Tourism is integral in Bali’s tourism industry providing the basic 
capital for development1. The social condition of this society that is strongly 
characterized by religious beliefs, and its nature and ecology also supports this. The 
conservation and maintenance of this traditional landscape is often forgotten 
because of government agendas to implement cultural city programs aimed at 
encouraging tourism development. Despite this, the government is now supporting 
the program of “Bali toward Garden Island”, which aims to sustain the physical and 
cultural environment of the island towards conservation of its landscape. The 
implementation of this program includes attention to universal, societal and cultural 
values as unity indicators, of which the landscape planning of the Balinese 
characteristics and traditions cannot be separated. Landscape planning is integral in 
this initiative of character defining the region. 
 
Globalization is increasingly becoming one of the most important discussions 
amongst the Balinese people. It has become a national concern about the changes 
implicating Bali’s environment. Urbanization, population growth, ribbon 
development, migration and consumption of energy are important imperatives and 
necessary evils for growing cities. These imperatives are creating the sprawl of 
building planning, development information, loss of open spaces, as well as the 
decline of the identity of cities. Places such as Denpasar City are struggling with 
increasing population at a rate of 1.94% per year that is causing increase in housing 
and public facilities demanded by both residents and ex-patriates. Thus land 
 
 
associated with the city has been lost to the rapid development of this cultural 
landscape. 
 
This paper examines the Balinese traditional landscape and its role in encouraging 
tourism development that based on the Balinese culture and its ecology. The paper 
focuses on the planning of city landscape appearance characteristics and seeks to 
test and adopt the terms “creative conservation” and “eco city concept”. By 
conserving the most important philosophy of the Balinese Tri Hita Karana Concept 
will better inform all aspects of city development in Bali. This study seeks to offer 
guidance for the legitimate use of landscape planning especially for city 
development in Bali. 
 
Background  
Bali is one of Indonesia’s 13,667 islands, and is located between the Java island in the west and 
Lombok island in the east. The mainland of Bali is surrounded by 5 smaller islands including. 
Nusa Dua, Nusa Ceningan, Nusa Lembongan, Serangan and Menjangan islands. Bali covers 
an area of 5,632.86 km² (around 140 km x 80 km) or about 0.29% of the Indonesian area (2,175 
² miles). Bali consists of 9 administrative regions (8 regencies and 1 municipality), 51 districts, 
579 villages, and 3,945 traditional banjar and these are populated by 3,522,375 inhabitants2 
with a population density of 625 inhabitants per km² focused in the southern part of Bali.  
 
Denpasar City is the capital city of Bali Province and one of the fastest growing urban areas in 
Indonesia. Denpasar City has an important role to play as a centre of development, urban 
housing, industrial and tourism destination. Denpasar City’s population currently stands at 
637,701 people3 with a growth rate 1.94%. This means the density of Denpasar City is 5.143,5 
per km² with a total area of 123.98 km².  
 
Based on the Agriculture Office, in 2010 Denpasar City includes 2.717 ha of rice fields (20% of 
the city’s total area), compared to 5.343 ha or 41% of the city’s area in 19924. This 
demonstrates that Denpasar’s land use has changed significantly from agriculture fields to 
commerce, housing, industry, etc., as well as the changes in the landscape that have happened 
in several green belt areas. This fact is supported by an Agriculture Office report that records 
that Denpasar City is losing rice fields on average of about 25 ha every year. In contrast, 
Denpasar City must provide at least 30% of land for open space5. Further, Denpasar City is 
 
 
expected to fulfil its cultural obligations as a city based upon Balinese cultural and traditional 
values including Tri Hita Karana Concept, Rwa Bhineda Concept, Desa Kala Patra Concept, 
Sekala Niskala Concept, and Karma Phala Concept, etc.  
 
In this regard, it is necessary to review and examine the traditional landscape in Bali especially 
in Denpasar City to better encourage tourism development and the conservation of this cultural 
landscape. For the purpose of cultural landscape conservation it will require empowering the 
desa adat (traditional village community) and the political will of local government6. 
 
The Landscape and Conservation Principles 
The Oxford English Dictionary cites the pre-dominant modern definition of ‘landscape’ as a tract 
of land with distinguishing characteristics and features, and it considers as a product of shaping 
processes and agents. There are various definitions of ‘landscape’ according to various 
scientific disciplines and professions. Landscape architects view 'landscape' as human and 
natural world7. Landscape ecologists determine landscape as comprising a complex of 
relationship systems that together form of the earth’s surface and are formed and maintained by 
mutual actions of biotic and biotic forces as well as human actions. Land painters sought to 
represent an ideal world on canvas. Geographers developed the meaning of landscape by 
coining the scientific definition as total character of a region of the earth; physically, biologically 
as well as socially8. 
 
In the urban landscape, we can know and can tell better the city by looking at its environment, 
architecture and landscape9. Landscape in the city can be developed by design and technical 
things, also cultural values of the city10. We have to concern that what the landscape will look 
like in the future. The important values of managing of the landscape in the future are the shape 
and health of the landscape11. It is needed to conserve the environmental values. It is not only 
to construct, we need to think how to reinvest the landscape, especially for the public 
landscape. A river, rocks, agriculture, forests are the entire potential environment as a public 
landscape for the city. In landscape architecture and urban design, topography is significant 
issue as a cultural ecology which is close to natural system. Topography is play important role in 
sustaining the kind of culture12. 
 
The project of preservation and conservation of cultural landscapes can be considered in two 
major ways13. First is the actual direct preservation of the existing, physical cultural landscapes; 
 
 
and second is the conservation of certain principles which such cultural landscapes may have 
and have been created upon. Conservation provides us with a set of traditional environments 
which are containers of environmental knowledge which must be maintained since they are the 
basis for valid generalizations about human-environmental design. Examples of this include the 
existence of Desa Adat/traditional village in Bali such as Penglipuran Village which is one of 
example that acts as a cultural resource by which we can learn from in the future14. 
 
Two methodological approaches of conservation can be sought in learning from traditional 
environments; observations of them as a process and as a product. The stress here is upon 
process that is those principles which cultural landscapes possess which have lessons for us. In 
the Balinese case, we can observe that the traditional-religious conceptions of space provides a 
useful approach to initiating stages of ‘non-physical’ conservation of the Balinese cultural 
heritage. 
 
The Philosophy of Balinese Cultural Development 
Hindu religion has several concepts for Balinese culture development, which re-have been 
formulated by the Local Government of Bali (1994:17-19), including: Tri Hita Karana Concept15; 
Rwa Bhineda Concept; Desa Kala Patra Concept; Karma Phala Concept; Sekala Niskala 
Concept; Tri Masa Concept; Catur Parama Artha Concept; Taksu and Jengah Concept; and the 
Spatio Balinese Culture Concept. These are discussed as follow: 
 
1. Tri Hita Karana Concept 
Balinese culture emphasizes the need of balance and harmony. This balance can be seen 
from the Tri Hita Karana concept. This concept dictates that the real happiness can 
only be achieved if humans live in balance and harmony. In this case Tri Hita Karana is 
the balance relationship between man and supernatural being (Parahyangan); between 
man and activities organisation/humans (Pawongan); between man and environment 
(Palemahan). 
2. Rwa Bhineda Concept 
This concept possesses binary oppositions16 or dualism that reflects to or that life always has 
two constraint categories i.e.: life and death, male and female, good and bad, holy and 
proven, top and down, etc. The Rwa Bhineda concept demonstrates the relationship 
between macrocosm and microcosm as two different substances but exists and 
influences each other. 
 
 
 
3. Desa Kala Patra Concept 
The Hindu society in Bali is not static with own culture, but is dynamic and creative seeking to 
find a new form. This concept means that space (desa), time (kala) and condition 
(patra) have harmony and balance to receive differentials in unity. 
4. Karma Phala Concept 
The concept of karmaphala means result (pahala) from the causes or activities (karma), and 
assumes that good activities will give good results, and vice versa. This concept also 
defines cause and effect, which is the foundation for Balinese life, its science, and it’s 
spiritually of supervision. 
5. Sekala Niskala Concept 
The reality in the world, bad and good is always in one thing. From this conception is born a 
characteristic of Balinese which they do not blame other people quickly and they 
always take wisdom from differences. Example to this, Balinese people have been 
selective and creative in receiving Chinese culture, India, Java, Dutch as well. 
6. Tri Masa concept 
The process implicit of time is called the Tri Masa concept (compose time in the past, recent, 
and the future). This concept influences the Balinese culture in term of honour of 
ancestors and their inheritance.  
7. Catur Parama Artha Concept 
This concept contains four elements - wealthy (Artha), cause and effect (Kama), witnesses 
(dharma), and heaven (mokhsa) - that function to maintain the harmony of life and 
even the material and spiritual worlds and in the heaven. 
8. Taksu and Jengah Concept 
Taksu means intern powers that give us the talent and beauty to produce a big creation. 
Jengah has connotations as the enthusiasm to produce a big creation. Taksu and 
Jengah will occur at and during the continuation of cultural transformations throughout 
the acts of maintaining, conservation, construction and development. 
9. Spatio Balinese Cultural Concept 
The concept of Spatio Balinese Culture is the expression of Balinese socio-cultural aspects. 
It is derived from the cultural conception and the life philosophy of Balinese society that 
is based on Hindu religion, i.e. Tri Hita Karana conception. 
 
 
 
 
Traditional Landscape in Bali  
According to a study of landscape in the program of “Bali toward Garden Island”, structurally, 
the Balinese landscape can be divided into five types17 as follows: 
 
1. Regional Landscape 
The maintenance aim of regional landscapes is to preserve the balance of natural ecosystems 
dynamically. The regional landscape possesses three characteristics i.e. beaches, lowlands and 
mountains. These divisions are linked to the values of Balinese society, utama/sacred, 
madya/middle, and nista/profane. The mountain has prior or sacred values; it implies a venue 
as a source of life, where the people can get the pure water, the food from forest, etc. Most 
lowland areas (the middle value) in Bali have been settled by society, where the people will 
interact with each other on their daily activities, while the beaches (the profane value) are a 
venue for the disposal of wastes and the hydrological cycle of life. 
  
Figure 1. Mountain Landscape 
Source: author 
Figure 2. Sea view from the hotel 
Source:  author 
 
2. Villages Landscape 
Physically, a village means the area that comprises dwellings allied to agriculture areas (rice 
field, orchard, dry field, etc) including their subak irrigation system. Socially, most of village 
societies are societies which have relationships with the environment for both emotional and 
cultural sensibilities. The expression of this relationship is based upon the philosophy of Hindu 
religion. The landscape quality of agricultural area has a visual sense. Terracing rice field is not 
only ecologically beneficial, but it is also a special art creation. 
 
 
 
  
Figure 3 and 4. Balinese Village Landscape in Plaga Village, Badung. 
Source: author. 
 
3. City Landscape 
The city is the centre of many activities that hosts a high population level compared to other 
areas. The city landscape can be divided into two aspects; visual and physical. Visually, the city 
landscape can be seen from the combination of special components of structural and natural 
components. For this, it is named ‘city-scape’, ‘town-scape’, ‘streetscape’ etc. Physically city 
landscape is an open space for pedestrians or for playing children, and contains natural 
elements (hills, natural stones, trees, water and other components). 
  
Figures 5 and 6. Perjuangan Rakyat Bali monument as an aesthetical 
and recreation for social function. Source: author 
 
4. Highway Landscape 
The highway is the artery of the city enabling connections between other cities. The highway 
landscape is composed of roads for both traffic safety and to enhance the comfort of traffic 
users. Other aims of the highway landscape are to reduce noise levels, to reduce erosion 
processes and for rest areas especially for roads that connect between two places.  
 
 
 
  
Figure 7. The Highway Landscape in north of 
Bali. Source: author 
Figure 8. The Highway Landscape and its 
identity. Source: author 
 
5. Historical Inheritance/ Archaeological Landscape 
Historical inheritance in Bali has characteristics of ritual (temples for example) and non-ritual 
(places for kingdom’s rest), or possess a combination of both characteristics The concept and 
pattern of the temple is regulated by stipulation of religion norms including its position as well its 
building function which have certain distances and create specific space circulations regimes. 
The most important of space value for temples are the Utama-Mandal/ sacred zone. There are 
several different ritual historical inheritance places in Bali including the Besakih Temple, the 
Taman Ayun Temple, the Water Palace Ujung Karangasem, and several palaces. 
 
  
Figure 9. Besakih Temple 
Source: author 
Figure 10. Taman Ayun Temple 
Source: author 
 
 
 
   
Figure 11, 12, and 13. Garden Palace, Ujung, Karangasem, Bali. 
Sources: author 
 
Changing of Landscape 
Denpasar City is one of several cities in the Bali Province which faces the problem of landscape 
change. Most land use is for rice fields, dry lands, crops, housing, grave yards, fish ponds, 
forests and other functions (see Table 1). Table 1 shows land use in Bali Province from 2001 to 
2006. As depicted, rice fields have decreased significantly from 101.815 ha to 97.636 ha from 
2001 to 2006, followed by dry lands, crops fields, fish ponds and forests. On the other hand, 
housing, grave yards and other functions have increased in the same period.  
 
Table 1. Land Use in Bali Province, from 2002 to 2006 
Year Rice Field 
(Ha) 
Dry Land 
(Ha) 
Crops Field 
(Ha) 
Housing 
(Ha) 
Grave Yard 
(Ha) 
Fish Ponds 
(Ha) 
Forest 
(Ha) 
Other 
(Ha) 
2002 101,815.00 188,385.00 183,776.00 51,892.00 - 1,283.70 205,096.00 51,883.00
2003 100,230.00 189,240.00 175,031.00 52,353.00 - 1,298.00 205,075.00 52,019.00
2004 100,012.28 167,378.93 174,720.97 53,076.00 350.38 1,228.00 171,475.00 68,221.18
2005 99,098.00 194,300.60 183,572.00 53,857.00 - 1,205.50 196,676.00 53,383.35
2006 97,636.00 199,752.78 179,325.00 54,334.00 416.26 999.26 197,984.20 53,950.32  
Source: Statistic of Bali Province, Bali Dalam Angka Tahun 2005 
 
Table two illustrates the pattern of land use in each region in the Bali Province in year 2006. The 
pattern of land use in most regions has increased in the built-up areas and decreased in the 
green open spaces. An example for this trend is that built-up areas in Denpasar City increased 
from 7.651 ha to 7.832 ha from 2002 to 2006, and non-built-up areas decreased from 5.136,73 
ha (59.88%) to 4.955,73 ha (38.78%) in the same period. 
 
 
 
Table 2. The Pattern of Land Use in each Region in Bali Province, Year 2006 
Year Land Jembrana Tabanan Badung Denpasar Gianyar Klungkung Bangli Karangasem Buleleng Bali
Use Function Tot. Area % Tot. Area % Tot. Area % Tot. Area % Tot. Area % Tot. Area % Tot. Area % Tot. Area % Tot. Area % Tot. Area %
Built-Up Area 5,722.00 6.80 5,484.00 6.53 9,076.00 21.69 7,651.00 59.88 5,029.00 13.67 1,258.00 3.99 3,282.00 6.30 2,405.00 2.86 4,790.00 3.51 44,697.00 7.93
Green Open Space 78,458.00 93.20 78,449.00 93.47 32,776.00 78.31 5,136.73 40.20 31,771.00 86.33 30,242.00 96.01 48,799.00 93.70 81,549.00 97.14 131,797.66 96.49 518,978.39 92.07
Built-Up Area 5,891.00 7.00 5,597.00 6.67 9,139.00 21.84 7,656.00 59.92 5,036.00 13.68 1,268.00 4.03 3,282.00 6.30 2,424.00 2.89 4,818.00 3.53 45,111.00 8.00
Green Open Space 78,289.00 93.00 78,336.00 93.33 32,713.00 78.16 5,131.73 40.16 31,764.00 86.32 30,232.00 95.97 48,799.00 93.70 81,530.00 97.11 131,769.66 96.47 518,564.39 92.00
Built-Up Area 5,993.00 7.12 5,950.00 7.09 9,171.00 21.91 7,679.00 60.10 5,068.00 13.77 1,273.00 4.04 3,282.00 6.30 2,434.00 2.90 4,896.00 3.58 45,746.00 8.12
Green Open Space 78,187.00 92.88 77,983.00 92.91 32,681.00 78.09 5,108.73 39.98 31,732.00 86.23 30,227.00 95.96 48,799.00 93.70 81,520.00 97.10 131,691.66 96.42 517,929.39 91.89
Built-Up Area 6,089.00 7.23 5,967.00 7.11 9,341.00 22.32 7,714.00 60.37 5,078.00 13.80 1,279.00 4.06 3,309.00 6.35 2,439.00 2.91 5,101.00 3.73 46,317.00 8.22
Green Open Space 78,091.00 92.77 77,966.00 92.89 32,511.00 77.68 5,073.73 39.71 31,722.00 86.20 30,221.00 95.94 48,772.00 93.65 81,515.00 97.09 131,486.66 96.27 517,358.39 91.78
Built-Up Area 6,067.00 7.21 6,020.00 7.17 9,383.00 22.42 7,832.00 61.29 5,079.00 13.80 1,297.00 4.12 3,322.00 6.38 2,447.00 2.91 5,220.00 3.82 46,667.00 8.28
Green Open Space 78,113.00 92.79 77,913.00 92.83 32,469.00 77.58 4,955.73 38.78 31,721.00 86.20 30,203.00 95.88 48,759.00 93.62 81,507.00 97.09 131,367.66 96.18 517,008.39 91.72
Luas Wilayah (Ha) 84,180 83,933 41,852 12,778 36,800 31,500 52,081 83,954 136,588 563,665.66
Built-Up 
Area and 
Green 
Open 
Space 
(Ha)
2002
2003
2004
2005
2006
Source: Statistic of Bali Province, Bali Dalam Angka Tahun 2007 
 
  
Figure 14 and 15. The sprawling pattern of development in Denpasar City.  Source: author. 
 
Urban development affects Balinese traditional landscapes, which creates considerable 
changes including loss of open space, sprawling development, changes of function from field to 
housing, yard, etc. This condition is also shown by a study by the Regional Spatial Planning 
(RTRW) team of Denpasar City (2006) concluding that most problems of Denpasar City, such 
as increases in land housing demand, are caused by population growth and that this is 
influencing the change of rice fields to settlement land. The increase of incoming people also 
requires additional urban facilities and utilities. The more the dominance of commerce and 
service areas at main roads in Denpasar City, as the more its images as a commercial city 
rather than an eco-city is conveyed. 
 
 
 
Although some effort has been done by local governments to solve city problems, such as the 
planning of traditional villages in some regions in Bali, planning and improving green open 
spaces in some cities for the coming years seems to be getting worse (see Table 2). 
 
Creative Conservation and Eco-City Operational Guide 
The guide for creative conservation can be referred to the potential and opportunity of Denpasar 
City, and it also determined by the historic values, the landscape of Denpasar City can be 
improve to support the aim of the cultural city and to encourage the sustainability of tourism. 
The conservation through defended of subak irrigation as a buffer zone, which is has aim to 
protect the physic development and to conserve and develop the open space and subak 
irrigation system as an appeal for tourism. Conservation and development of telajakan, natah 
and other open space whether in housing, village, and city levels. Telajakan should be return to 
its function as an open space with manifold Balinese plants. 
 
Denpasar City government seeks to maintain Denpasar through the Eco city concept. This 
concept adopts the concept of sustainable development that is an approach to space planning; 
policies of development and environment are not only for environmental protection also seek to 
improve the environment or development of space quality. The eco-city concept is also close to 
the Tri Hita Karana concept, which is the most important philosophy for all development in Bali. 
This concept implies a relationship between humans to God and to environment, and it is the 
soul of Balinese people lives.  
 
Although the term “eco-city” is relatively new, urban ecology now more than 20 years old, it 
states that its mission is to create ecological cities by following these 10 principles (Urban 
Ecology, 1996b)18: 
1. Revise land-use priorities to create compact, diverse, green, safe, pleasant, and vital 
mixed-use communities near transit nodes and other transportation facilities. 
2. Revise transportation priorities to favor foot, bicycle, cart, and transit over autos, and to 
emphasize “access by proximity.” 
3. Restore damaged urban environments, especially creeks, shore lines, ridgelines, and 
wetlands. 
4. Create decent, affordable, safe, convenient, and racially and economically mixed 
housing 
 
 
5. Nurture social justice and create improved opportunities for women, people of color, and 
the disabled. 
6. Support local agriculture, urban greening project, and community gardening. 
7. Promote recycling, innovative appropriate technology, and resource conservation while 
reducing pollution and hazardous wastes. 
8. Work with businesses to support ecologically sound economic activity while discouraging 
pollution, waste, and the use and production of hazardous materials 
9. Promote voluntary simplicity and discourage excessive consumption of material goods. 
10. Increase awareness of the local environment and bioregion through activist and 
educational projects that increase public awareness of ecological sustainability issues. 
 
The concept of eco-city is clearly state that urban development is based on the using of local 
potentials and values, environmental awareness, and human circumstances. This implicit 
through Tri Hita Karana concept that we have to be balance and harmony with fellow creatures, 
and our environments. Based on “eco-city” principles and a study of the contemporary 
Denpasar City landscape, the conception proposed that the management of this city landscape 
could be conducted according the following city appearances as following as:  
 
1. The establishment of the river landscape 
Rivers and natural ecotones are included in the linear element. “Subak” irrigation may also be 
included within this category, with its water flows relatively natural. Along the riverside in the 
inner city, which is adjacent to slum areas, the conclusion is to let the existing condition remain 
as an organic natural landscape. Preservation of green areas is the required measured, 
however it is difficult to be achieved, and governments should think about the movement or 
living of people in slum area, and where they have to be re-settled. On the other hand, the 
government ideas wish to use the river for city-tour programs. So, it should be a scenic visual 
landscape where visitors can enjoy it during their trips. 
 
In the implementation of green landscapes along riversides, the formal or semi-formal 
landscape will probably also be interesting. Planting must be considered in creating spatial 
enclosure. Along riversides, it can be grassed with some trees to achieve shadows and 
flowering. Linear roads and shaped parcels of land, held together by linear park which follow 
rivers, offer social meeting places for communities enabling pleasant seating and gathering 
places to enjoy sunsets. Local people engagement is needed, where they can make green their 
 
 
surrounding environment, whether for aesthetic, religious purposes or for food security 
purposes. 
 
2. Scenic of beaches landscape 
The scenic beaches provide a very specialized form of recreational landscape. Beach areas are 
facilities used by hotels, retailers, commercial and community in this area, so the expected 
environment is a place which has beauty, scenic scenes and little maintenance. The rise and 
the fall of tides, sunrises and sunsets should be prominent in the beach areas. Facilities are 
needed in beach areas such as roads, plazas, and pedestrian, plants with grass, fences and 
shade plants. Also “candi bentar,” traditional gate, statues, ponds with their components, traffic 
lights, drainage, installation of street lights and gardens, installations for spreading of grass and 
plants, the use of electricity for traffic lights, and the use of water for grassing.  
 
Beaches for most Hindu people in Bali have important values and roles that relate to religious 
activities. Every year they celebrate traditional New Year through religious “Melasti” several 
days before. The traditional New Year is called “Nyepi”. Melasti will take place along the beach 
fringes, as a symbol spiritual clean up of God’s manifestation. Maintaining beach quality is not 
only the task of government, but is linked to the awareness of society about their use of the 
potential of the beach landscape implying that they have to be responsible to keep the area 
clean. Also they have to stop waste disposal directly onto beaches because of abrasion. 
 
3. Green Urban Patches 
Returning to ‘creative conservation’, this term has been used to explain landscape planning and 
is particularly apt in the light of the need to reconcile and incorporate competing land uses in 
urban landscapes. The basic components of urban pattern are buildings, streets, and open 
spaces. Good urban patterns involve a balanced relationship between buildings, circulation 
systems and open space for pedestrian and planting. The preservation of open space, which 
means the preservation of control, is a more extended problem. It is one thing to establish 
control, another to maintain it. Control is by community through its elected representatives. 
Preservation is contrary to the pressures of expanding urbanization, both horizontally and 
vertically. The act to prevent the development of these compulsions and the loss of freedom of 
action or inaction is the dichotomy of the aim to preserve open space against full development 
and through maintenance to enable experience. 
 
 
 
The study has found that green patches mostly exist within universities, and some institutional 
districts. New development, such as housing estates and other public buildings, especially in the 
inner city, are the biggest threat to the green landscape. Recently, the proportion of built and 
non-built areas have exceeded the government’s standard of 40% of built area and 60% of non-
built area. While it will be difficult to have green open space in the centre, it may be established 
in other ways, such as enhancing the green city program through the planting the trees along 
the sides of housing and public buildings.  
 
It is important to note that the potential telajakan in Balinese traditional housing can include 
greening along corridors of housing. Open space along these housing corridors can be formed 
by repetitious patterns of telajakan gardens from each house creating plazas along the main 
corridor that unite telajakan. They can flower telajakan by spiritual needs and medicine plants. 
Housing appearance can also enhance the visual aesthetics also make the width of view and 
create green atmosphere. 
 
  
Figures 16 and 17. Pedestrian planning and greenery program along the road in the inner city of 
Denpasar.  Source: author 
 
The term ‘creative conservation’, especially in the inner city of Denpasar City, obligates the 
government to increase humanism convenience through programs of pedestrian planning in 
Gajah Mada Street or pecinan area of shopping centre, in Kamboja Street and some parts of 
Denpasar City. This program has a function to conserve the area as a central business venue 
together with its cultural and education areas. This includes traditional markets, the Pura 
Desa/Village Temple, and the Puputan Badung Yard. Additional reasons for conservation 
include the Gajah Mada Street in the inner of Denpasar City represents historical area from the 
Dutch colonial era. Those areas that can be planned and designed as corridors with walkways 
 
 
for pedestrians, seating areas, and parks for recreation demand, can also be used for walking 
pleasure linked to convenience shopping in traditional markets or shops. Shadow trees can be 
most important to support the visual qualities of the streetscape, due to tropical weather. 
 
4. Roadside Landscape 
Fast traffic roads are another of the new elements in the natural landscape which are out of 
scale with the old agricultural pattern. The landscape value of a road depends upon its basic 
relationship with the country. Nowhere is planning co-operation more necessary than between 
different authorities and interests than in the treatment of roads such as between engineers and 
landscape architects. In many cases roads are not only traffic routes but also routes for 
telephones, wires and underground services of electricity, gas and sewers. The effect of these 
on landscape treatment is considerable. 
 
Roadside planting can result in some of the most incongruous plants seen in the countryside. 
The introduction of species obviously alien to the area effectively prevents the absorption of the 
road into landscape, and is only justified when it is decided that the road is an urban extension. 
Exotic flowering may nevertheless jar as being out of character in scale and colour with their 
surroundings but can also jar psychologically. It is one of the cases of civilizing a landscape out 
of its proper category. 
 
5. Green Belt of Countryside 
A green belt is a large swath of permanent open space surrounding a town or city. It contains 
publicly owned land but the bulk of the lane may be private land on which the government has 
placed restrictions against further development. Green belts provide parkland and landscape, 
but these are its secondary purposes. The main purpose of the green belt is to contain the city 
and channel future growth. In 1955, the Minister of Housing and Local Government (England) 
declared that the purpose of a green belt was to check the further growth of urban areas, to 
prevent neighbouring towns from merging, and to preserve the special character of towns. 
Under this aim, green belt land would be much more closely tailored to topography, the primary 
emphasis would be put upon recreation and landscape values, and open space would penetrate 
into the pattern of development rather than be laid across it. 
 
 
 
  
Figure 18 and 19. Subak irrigation system and its traditional ceremony.  Source: author. 
 
The Denpasar countryside is form from agricultural area which is almost disappearing due to the 
increases of housing demand. Agriculture with the traditional of the “subak” irrigation system 
should be conserved to balance the ecological system. This is important in the south part of 
Denpasar where land is characterised by mangrove forests and its ecology has to be 
maintained to keep the land from the intrusion of seawater. 
 
6. Recreation Area 
Parks are sections of green outdoor space large enough and very useful to balance exhaustion. 
The provision of parks aims their use to be for circulation and to provide the place for relaxation 
by the general public. The needs of recreation areas are difficult to calculate economically 
because recreation areas also have social and humanism values. Parks are positive humanized 
landscapes with a potential for saving communities from speculative constructions and the 
automobile. Parks embody the greatest opportunities for free landscape design with elements 
derived largely from nature with a minimum of construction. 
 
A good open space can work at several levels and though it is useful as a local space it does 
not prevent it from being important for people from a larger area as well. Thus, we are dealing 
with two kinds of reality. One is physical open space, and the other is open space for use and 
perception by people. The standards state that recreation areas should be 1 m³ per people. For 
recreation areas that have objectives to city greenery, the standard would be 6 m² per people. 
Based on these standards, recreation areas should be developed in Denpasar City to provide 
places for sport activity, playing areas for children, and the provision of rest areas to service 
human relaxation. 
 
 
 
Conclusion 
The traditional Balinese landscape has an important role in the formation of its cities. Traditional 
landscapes can also enhance its green city program. ‘Creative conservation’ can be applied by 
conserving potential values in Denpasar City. There are many initiatives that can be undertaken 
to encourage tourism development whilst improving the city appearance. Denpasar City’s 
landscape is based on the traditional values of the Tri Hita Karana concept which is used for all 
developments in Bali. This concept involves a relationship between human to God, human to 
human beings and human to environment. This concept shows how we can conserve the 
ecology and maintain city environments.  
 
Based on the potential character of traditional landscapes in Bali, especially in Denpasar City, 
an unique Balinese-informed eco-city management of landscape could be applied in Denpasar 
City to craft a green skeleton of river landscapes, scenic beaches and landscape, quality urban 
landscapes, stimulating roadside landscapes, green belts defining countryside, and the 
provision of recreation areas or open space. 
 
Endnotes 
                                                 
1 Geriya, I W., “The Impact of Tourism in Three Tourist Villages in Bali”, Globalization in Southeast Asia: 
Local, National, and Transnational Perspectives, Yamashita, Shinji and JS Eades (eds), (2003), 81-94. 
2 Badan Pusat Statistik, Bali Dalam Angka, (Denpasar, 2011). 
3 http://www.denpasar.go.id/, 21 Feb 2012, 14:09 PM 
4 Atmojo, The Jakarta Post, (Jakarta, 2011). 
5 Indonesia Public Work Regulation No. 26/2007, (Jakarta, 2007). 
6 Samadhi, T.N., “Conservation of Principles or Objects?: An Approach of Conserving the Traditional 
Balinese Cultural Landscape in Urban Areas”, 28(2), DIMENSI (Jurnal Teknik Arsitektur), (2000), 104. 
7 Spirn, A. W., "The Poetics of City And Nature: Towards A New Aesthetic For Urban Design", Landscape 
Journal 7(2), (1988), 108-126. 
8 Zonneveld, I. S., Land Ecology: An Introduction To Landscape Ecology As A Base For Land Evaluation, 
Land Management And Conservation, (SPB Academic Publishing,1995), 199 pages. 
9 Jacobs, A. B., "Looking at Cities", Places 1(4), (1984), 28. 
10 Treib, M., Modern Landscape Architecture: a Critical Review, (The MIT press, 1994), ix. 
11 Jacobs, P. and R. Mann, "Landscape Prospects of The Next Millennium", Landscape and Urban 
Planning 47(3-4), (2000), 129-133. 
12 Leatherbarrow, D.,"Is Landscape Architecture?", Agenda 15(3), (2011), 209. 
13 Rapoport, A., "On the Cultural Responsive of Architecture", Journal of Architectural Education 41(1), 
(1984), 10-15. 
14 Samadhi, T.N., “Making Cosmo-Religious Landscape : The Design of A Balinese Town’s Civic Center 
(Bali, Indonesia)”, Habitat International 28(1), (2004), 103-122. 
15 Pitana, I., "Tri Hita Karana–The Local Wisdom of the Balinese in Managing Development", Trends and 
Issues in Global Tourism 2010, (2010), 139-150. 
16 Tuan, Y.-F., Topophilia: A Study of Environmental Perception, Attitudes, and Values, (New Jersey, 
Prentice-Hall Inc., Englewood Cliffs, 1974), 16. 
 
 
                                                                                                                                                             
17 Dinas Kebersihan Pertamanan and Udayana, "Hasil Penelitian: Penyusunan Rencana Umum 
Pertamanan, Propinsi Daerah Tingkat I Bali", (Denpasar, 1998), 205 pages. 
18 Roseland, M., "The Eco-City Approach to Sustainable Development in Urban Areas", How Green is 
The City, (2001), 85-104. 
Appendix 4c: List of Publications
Applied Mechanics and Materials Vol 747 (2015) pp 84-87 Submitted: 2014-10-01 
© (2015) Trans Tech Publications, Switzerland 
The Conservation of Balinese Traditional Architecture: the Integration 
of Village Pattern and Housing Pattern in Indigenous Villages
7KH&RQVHUYDWLRQRI%DOLQHVH7UDGLWLRQDO$UFKLWHFWXUHWKH,QWHJUDWLRQRI
9LOODJH3DWWHUQDQG+RXVLQJ3DWWHUQLQ,QGLJHQRXV9LOODJHV
1L0DGH<XGDQWLQLD'DYLG-RQHVE
3K'6WXGHQWDW6FKRRORI$UFKLWHFWXUH	%XLOW(QYLURQPHQW'HDNLQ8QLYHUVLW\$XVWUDOLDDQG
/HFWXUHUDW$UFKLWHFWXUH'HSDUWPHQW)DFXOW\RI(QJLQHHULQJ8GD\DQD8QLYHUVLW\%DOL,QGRQHVLD
$VVRFLDWH+HDGRI6FKRRO/HDUQLQJ	7HDFKLQJ	'LUHFWRU±3ODQQLQJ	/DQGVFDSH$UFKLWHFWXUH
3URJUDP6FKRRORI$UFKLWHFWXUH	%XLOW(QYLURQPHQW'HDNLQ8QLYHUVLW\$XVWUDOLD
D[[E#GHDNLQHGXDXEGDYLGMRQHV#GHDNLQHGXDX
.H\ZRUGVFRQVHUYDWLRQ%DOLQHVHWUDGLWLRQDODUFKLWHFWXUHLQWHJUDWLRQYLOODJHDQGKRXVLQJSDWWHUQ
,QGLJHQRXVYLOODJHV

$EVWUDFW%DOL ,VODQGLVNQRZQQRWRQO\IRU LWVFXOWXUHDQGIORXULVKRIQDWXUHEXW LWLVDOVRIRU LWV
WUDGLWLRQDO DUFKLWHFWXUH ZKLFK LV HPEHGGHG E\ WKH WUDGLWLRQDO SKLORVRSKLHV LQFOXGLQJ 7UL +LWD
.DUDQD 7UL $QJJD 7UL /RND HWF 7KH ,QGLJHQRXV YLOODJHV DV UXUDO VHWWOHPHQWV GLVFORVH WKHLU
,QGLJHQRXV WUDGLWLRQV DQG YDOXHV RI %DOLQHVH FXOWXUH DQG DUFKLWHFWXUH ZKLFK KDYH EHHQ LQKHULWHG
IURPJHQHUDWLRQWRJHQHUDWLRQ0DQ\VFKRODUVKDYHGRFXPHQWHGWKH,QGLJHQRXVYLOODJHVRI%DOLLQ
UHODWLRQ WR WKH QDWXUH VRFLRFXOWXUH QRUPV DV ZHOO DV LWV DUFKLWHFWXUH ,Q WKLV SDSHU WKURXJK DQ
H[WHQVLYH OLWHUDWXUH UHYLHZ DQG WKH XVH RI REVHUYDWLRQ LQWHUYLHZ DQG GRFXPHQWDWLRQ RI H[WDQW
,QGLJHQRXVYLOODJHVLQ%DOLWKHDXWKRUH[SORUHVKRZWKHYLOODJHSDWWHUQLVUHODWLRQDOWRWKHKRXVLQJ
SDWWHUQLQWKH,QGLJHQRXVYLOODJHVLQ%DOLZLWKLQWKHODQGVFDSHWKDWLV%DOL,VODQG
,QWURGXFWLRQ
 7KH ,QGLJHQRXV %DOLQHVH SHRSOH DUH FDOOHG%DOL $JD RU%DOL0XOD >@ DQG UHVLGH LQ YLOODJHV
VFDWWHUHG PRVWO\ LQ WKH 1RUWK 0LGGOH DQG (DVW 5HJLRQV RI %DOL 3URYLQFH 'XULQJ WKH UHLJQ RI
0DMDSDKLW .LQJGRP WKH%DOL $JD UHIXVHG WR DFFHSW WKH QHZ FXOWXUDO UXOHV DQG WKH\ IOHG WR WKH
PRXQWDLQV DQG KLOO VORSHV DQG EHFDPHNQRZQ DV WKH ³0RXQWDLQ%DOLQHVH´ >@7KHVH ,QGLJHQRXV
%DOLQHVH SHRSOH VWLOO SUDFWLFH DQG FRQWLQXH WKHLU WUDGLWLRQDO UXOHV FXVWRPV DQG DUFKLWHFWXUH
PDLQWDLQLQJWKHLU WUDGLWLRQVDQGFXOWXUH0DQ\UHVHDUFKHUVKDYHIRFXVHGWKHLU LQTXLULHVXSRQWKHVH
,QGLJHQRXV YLOODJHV RYHU WKH ODVW  \HDUV LQFOXGLQJ*UHJRU.UDXVH ZKR FDSWXUHGPRUH
WKDQSKRWRVRI%DOLQHVHVRFLRFXOWXUHOLIHLQWKHROGYLOODJHVLQ%DQJOL5HJHQF\&RYDUUXELDV
ZKRUHFRUGHGWKH%DOLQHVHFDVWHRUJDQL]DWLRQYLOODJHVFXOWXUHDQGDUFKLWHFWXUH0HDGDQG
%DWHVRQRQWKHLUMRXUQH\VLQ%D\XQJ*HGH9LOODJHZKRPIRFXVHGRQWKHLQWHUDFWLRQV
EHWZHHQ SDUHQWV DQG FKLOGUHQ +LOGUHG *HHUW] DQG &OLIIRUG *HHUW] ZKR IRFXVHG RQ JHQHWLF
UHODWLRQVKLSVLQ7DEDQDQ5HJHQF\DQG7LKLQJDQ9LOODJH7KRPDV5HXWHUZKR
XQGHUWRRN ILHOGZRUN LQ WKH KLJKODQGV RI %DOL LQ  DQG  DQG &DUROH0XOOHU  ZKR
REVHUYHGDQGSKRWRJUDSKHG%DOL$JDYLOODJHVLQWKHV
 7KLV UHVHDUFK SURYLGHV DQ LPSRUWDQW DQWKURSRORJLFDO DQG SKRWRJUDSKLF GHSLFWLRQ RI WKHVH
,QGLJHQRXV YLOODJHV LQ WKH VV LQFOXGLQJ WKHLU WUDGLWLRQV FXOWXUHV QRUPV QDWXUH
UHODWLRQVKLSV DQG WKHLU ODQGVFDSH DQG DUFKLWHFWXUH H[SUHVVLRQV DQG UHODWLRQVKLSV 7KH
GRFXPHQWDWLRQSURYLGHVNH\HYLGHQFHRIERWK WKHH[LVWHQFHDQGFRQWLQXLW\RI ,QGLJHQRXVYLOODJHV
DQG WKHLU LQWHJUDWLRQRI WKHYLOODJH DQGKRXVLQJ SDWWHUQVZLWK WKH LPPHGLDWH DQG ODUJHU VSDFHVRI
%DOL7KHVHLQFOXGHDQGLGHQWLI\WKHPDLQFKDUDFWHULVWLFVWKDWGLIIHUHQWLDWHWKH%DOL$JDYLOODJHDQG
KRXVLQJSDWWHUQVLQWKHKLJKODQGDQGSODLQDUHDVRI%DOL,VODQG
0HWKRGRORJ\
$OLWHUDWXUH UHYLHZZDVXQGHUWDNHQ WRXQGHUVWDQG WKHH[LVWHQFHRI ,QGLJHQRXVYLOODJHVDQG WR
REWDLQ D UREXVW XQGHUVWDQGLQJ WKH %DOLQHVH FXOWXUDO SULQFLSOHV DQG SUDFWLFHV LPEXHG E\ +LQGX
5HOLJLRQ WKDWKDYHEHHQ LQFRUSRUDWHG LQWR%DOLQHVH WUDGLWLRQVDQGDUFKLWHFWXUH7KHREVHUYDWLRQDO
Applied Mechanics and Materials Vol 747 (2015) pp 84-87 Submitted: 2014-10-01
© (2015) Trans Tech Publications, Switzerland Revised: 2014-10-07
doi:10.4028/www.scientific.net/AMM.747.84 Accepted: 2014-10-07
Online: 2015-03-30
All rights reserved. No part of contents of this paper may be reproduced or transmitted in any form or by any means without the written permission of Trans
Tech Publications, www.ttp.net. (ID: 128.184.132.73-02/06/15,05:25:19)
ILHOGZRUNZDVXQGHUWDNHQLQ,QGLJHQRXVYLOODJHVLQ%DOL3URYLQFH'DWDFROOHFWLRQLQFOXGHGERWK
WDQJLEOHDQGLQWDQJLEOHLQFOXGLQJWKHVRFLRFXOWXUHWUDGLWLRQVQRUPVDQGWKHSK\VLFDOHQYLURQPHQW
RIWKHYLOODJHVUHODWHGWRDUFKLWHFWXUH
,QWHUYLHZVZHUHDOVRFRQGXFWHGWRREWDLQIRXQGDWLRQDOLQIRUPDWLRQUHJDUGLQJYLOODJHFRQGLWLRQV
DQG WUDGLWLRQV ZKLFK FRQWULEXWH WR WKH YLOODJH¶V FROOHFWLYH DQG LQGLYLGXDO DUFKLWHFWXUH 7KH
LQWHUYLHZV VRXJKW WR DVFHUWDLQ WKH FRQVFLRXVQHVV RI YLOODJHV LQ FRQVHUYLQJ DQG PDLQWDLQLQJ
WUDGLWLRQDODUFKLWHFWXUHDQGKRZWKLVUHODWHVWRYLOODJHVSDWLDOOD\RXWSDWWHUQVDQGKRXVLQJSDWWHUQV
'RFXPHQWDWLRQ RI HDFK YLOODJH¶V DUFKLWHFWXUH ZDV XQGHUWDNHQ WR GRFXPHQW WKH YLOODJH DQG LWV
KRXVLQJ SDWWHUQV DQG ZDV XVHG WR XQGHUSLQ WKH DQDO\VLV RI WKH SDWWHUQV ZKLFK HYLGHQFH SRVLWLYH
FRUUHODWLRQVEHWZHHQERWKWKHYLOODJHDQGKRXVLQJSDWWHUQV3UHYLRXVUHVHDUFKZDVXVHGWRWHVWDQG
YHULI\EXWDOVRWHPSRUDOO\FURVVWDEXODWHWKHSDVWFRQGLWLRQVRIWKHYLOODJH¶VSDWWHUQV
5HVXOWVDQG'LVFXVVLRQ
 L7KH,QGLJHQRXV9LOODJHV2EVHUYDWLRQ5HVXOWLQ%DOL3URYLQFH

7KHH[LVWHQFHRIDODUJHQXPEHURI,QGLJHQRXVYLOODJHVLQ%DOLLVZHOOGRFXPHQWHGLQH[LVWLQJ
UHVHDUFK7KHUHDUHPRUHWKDQ,QGLJHQRXVYLOODJHVVFDWWHUHGDFURVVUHJHQFLHV+LVWRULFDOO\HDFK
,QGLJHQRXV YLOODJH¶V REVHUYHG KDYH WKHLU RZQ XQLTXH KLVWRU\ ZKLFK DUH PRVWO\ ZULWWHQ LQ
LQVFULSWLRQVLQ\HDUVDQGOLNHFHQVXVLQYHQWRULHV7KHVHLQVFULSWLRQVZHUH
LVVXHGE\WKH.LQJZKRUXOHGGXULQJWKDWSHULRG+LVWRULFDOO\,QGLJHQRXVYLOODJHVDOUHDG\H[LVWHGLQ
WKH SODWHDX DUHDV DQG DORQJ WKH VKRUHV RI /DNH %DWXU ZKLFK LV VXUURXQGHG E\ SURWHFWHG IRUHVW
IODQNHGE\ KLOOV ULYHUV DQG KRVWV IHUWLOH ODQGZKLFK FRQVWUXFWHG WKH WUDGLWLRQDO VXEDN LUULJDWLRQ
V\VWHPLQFOXGLQJWKHYLOODJHVRI-DWLOXZLKDQG:RQJD\D*HGHWKDWZHUHJD]HWWHGDV:RUOG&XOWXUDO
/DQGVFDSHE\81(6&2LQ>@ ,QFRQWUDVW6HUD\D9LOODJHKRVWVGU\ ODQGDJULFXOWXUHEHLQJ
ORFDWHG LQ WKH HDVW RI %DOL ,VODQG 7KH ,QGLJHQRXV YLOODJHV¶ REVHUYHG LQ WKH UHVHDUFK KDYH
SRSXODWLRQV UDQJLQJ IURPSHRSOH WR SHRSOH LQ  DQGPRVWO\ HPEUDFH WKH+LQGX
UHOLJLRQ  RU RWKHU UHOLJLRQV  LH 0RVOHP %XGGKD DQG &KULVWLDQ 7KH YLOODJHU
OLYHOLKRRGVDUHDJULFXOWXUDODVIDUPHUVDQGDVILVKHUPHQIRUYLOODJHVRQWKHFRDVW7KHVHYLOODJHVDOO
KDYHDQ8OX$SDGRIJRYHUQPHQWV\VWHPZKLFKLVKHDGHGE\-HUR.DED\DQZKRKDVDGXW\WRPDNH
YLOODJH¶VGHFLVLRQVKDYLQJUHJDUGWRWUDGLWLRQV$GPLQLVWUDWLYHO\WKHVHYLOODJHVDUHPDQDJHGE\RQH
YLOODJH OHDGHU FDOOHG3HUEHNHO 7KH YLOODJHV FHOHEUDWH DQQXDOO\ D FHUHPRQ\ FDOOHG1JXVDED GHVD
ZKLFKRFFXUVGXULQJ WKHIXOOPRRQGD\ WRZRUVKLS WR WKHLU*RGDQG WKHLUDQFHVWRUVDWZKLFK WKH\
SHUIRUP VDFUDO GDQFHV WUDGLWLRQDO PXVLF DQG WUDGLWLRQDO HQDFWPHQWV DV D GHGLFDWLRQ WR WKHLU
SURVSHULW\7KHVHYLOODJHVDUHDOVRFKDUDFWHUL]HGE\DEXULDOV\VWHPWKDWLQFOXGHVDµSULPLWLYH¶VN\
EXULDO5HXWHUVXFKDVDSSOLHGLQWKHFUHPDWLRQV\VWHPLQ7UXQ\DQ9LOODJH

 LL7KH9LOODJH3DWWHUQLQ%DOLQHVH7UDGLWLRQDO$UFKLWHFWXUH

7KH%DOLQHVHWUDGLWLRQDOYLOODJHSDWWHUQLVGLYLGHGLQWRWKUHH]RQHVDVGHSLFWHGE\&RYDUUXELDV
LQFOXGLQJDVDFUHGDUHDIRUWKHYLOODJHWHPSOHV%DOH$JXQJ7HPSOHDQG3XVHK7HPSOHD
PLGGOH]RQHIRUIDPLO\KRXVLQJDQGYLOODJHIDFLOLWLHVDQGDQLPSXUH]RQHIRUWKHYLOODJHFHPHWHU\
DQG LWV'DOHP7HPSOH DQG.DK\DQJDQ7HPSOH DQG VRPH YLOODJHV LQFOXGH SXEOLF EDWKLQJ LQ WKLV
]RQH 7KHVH ]RQHV OLH DORQJPRXQWDLQ WR WKH VHD DOLJQPHQW VLPLODU WR D 1RUWK 6RXWK DOLJQPHQW
7KHVHWKUHH]RQHVDUHKDUPRQLRXVWRWKHWKUHHWUDGLWLRQDO]RQHVFDOOHG7UL0DQGDODZKLFKFRQVLVWRI
8WDPDPDQGDOD VDFUHGDUHDV0DG\DPDQGDOD PLGGOHDUHDDQG1LVWDPDQGDOD LPSXUH]RQH
7KHYLOODJHWHPSOHVDUHFDOOHG.DK\DQJDQ7LJD WHPSOHVWKUHHJUHDWWHPSOHVRU.DK\DQJDQ'HVD
DQG DUH D NH\ RI FKDUDFWHULVWLF RI WUDGLWLRQDO YLOODJHV >@ 7KH W\SLFDO %DOL $JD YLOODJH SDWWHUQ
DGKHUHV WR WKH 7UL +LWD .DUDQD FRQFHSW >@ ZKLFK FRQVLVWV RI 3DUDK\DQJDQ WKH UHODWLRQVKLS
EHWZHHQ KXPDQ WR WKH *RG ZKLFK LV UHIOHFWHG LQ WKH VDFUHG DUHD 3DOHPDKDQ WKH UHODWLRQVKLS
EHWZHHQ KXPDQ WR KXPDQ EHLQJ ZKLFK LV UHIOHFWHG LQ WKH PLGGOH DUHD DQG 3DZRQJDQ WKH
UHODWLRQVKLSEHWZHHQKXPDQWRWKHHQYLURQPHQWZKLFKLVUHIOHFWHGLQWKHLPSXUHDUHD
7KH W\SRORJ\ RI %DOLQHVH YLOODJH SDWWHUQV FDQ EH GLVWLQJXLVKHG E\ WKUHH W\SHV LHSHPSDWDQ
DJXQJ SDWWHUQDOLQJDOLQJ SDWWHUQ DQG D OLQHDU SDWWHUQ %XGLKDUGMR 7KHSHPSDWDQ DJXQJ
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SDWWHUQLVIRUPHGE\WKHFURVVVHFWLRQEHWZHHQWKHGLUHFWLRQDOD[HVRINDMDNHORG1RUWK6RXWKDQG
NDQJLQNDXK (DVW:HVW%DVHG RQ WKH6DQJD0DQGDOD FRQFHSW QLQH ]RQDO GLYLVLRQV WKHNDMD
NDQJLQ QRUWKHDVW GHWHUPLQHV WKH YLOODJH WHPSOH ORFDWLRQ ZKLOH WKH 'DOHP 7HPSOH WKH GHDWK
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WKFHQWXU\>@7KH$OLQJDOLQJSDWWHUQLVVLPLODUWRWKHVZDVWLNDV\PEROD+LQGXV\PERO7KHUH
DUH ³QR VWUDLJKW FRQWLQXRXV URDGV´ DV LQ WKH SHPSDWDQ DJXQJ SDWWHUQ ,Q WKH OLQHDU SDWWHUQ WKH
FRQFHSWRI6DQJD0DQGDODLVEDVHGRQDFRVPRORJLFDORULHQWDWLRQZKLFKLVGRPLQDWHGE\WKHD[LVRI
NDMDNHORG 1RUWK6RXWKDQGNDQJLQNDXK (DVW:HVW7KHNDMDQRUWK VLGHKRVWVYLOODJH WHPSOHV
%DOH$JXQJDQG3XUD3XVHKZKHUHDVWKHNHORG6RXWKVLGHKRVWV3XUD'DOHPGHDWKWHPSOHDQG
YLOODJHFHPHWHU\,QWKHPLGGOHLVSRVLWLRQHGWKHYLOODJHVHWWOHPHQWDQGLWVSXEOLFIDFLOLWLHVLQFOXGLQJ
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1. Introduction 
The regal kingdom history of Bali is related to Javanese history, particularly East Java Province of which Bali 
Island is geographically located next to. The geographical location of both kingdoms was heightening proximity of 
these kingdom’s relationships. The kingdom’s relationships can be traced back through the Bali history defining into 
five periods2; they are pre-history period, Bali Kuno history period, Majapahit Kingdom’s influences period, 
foreigner arrival period, and independence period. The pre-history Balinese’s life was directly influenced by the use 
of natural resources. The Bali Kuno period involved the Hindu’s influence and transference from Java including its 
communal features about societal living which established traditional villages (desa adat), Kahyangan Tiga temples 
(three great temples), Bale Banjar (community halls) etc. This period served as the embryo of the third period of the 
glory of the Majapahit Kingdom reign in Bali, the most important period in Balinese history that gave significant 
influence to the palace architecture patterns in Bali called the catuspatha pattern. The catuspatha pattern in Balinese 
palace design asserted the palaces as symbols and venues of authority during the Kingdom era resulting in 
significant values and physical meaning of their existence and the period(s) of their use and development1. 
The Majapahit influence was commenced in 1343 AD, preceded by the invention of the Gajah Mada vice regent 
to Bali. During this era, the Majapahit introduced the social system of caste, which was introduced by Dang Hyang 
Niratha priest in 1480; this caste system is called Tri Wangsa (three levels of societies i.e. Brahmana, Ksatrya, and 
Wisya). The king system was headed by Ksatrya or the Arya caste. The religious ceremony was headed by 
Brahmana caste, and the third caste was Wasya who was responsible for agriculture, trade, and development. Geertz 
(1975) has pointed out that the caste system can be distinguished into two types i.e. gentry and commoners3. The 
gentry or nobility is addressed to Tri Wangsa or three castes. These Tri Wangsa are called anak jero or “insider”, 
because they reside inside the walls of the palaces. Conversely, commoners are addressed as anak jaba (sudra) or 
can be called “outsider” of the court4. “Outsider” mostly includes maids in the palaces. During this Majapahit 
influence period, Balinese calligraphy on lontar/palm leafs was also introduced. The calligraphy written in a 
narrative style, or philosophy, as an architecture expression is called Hasta Kosala-Kosali. It style expresses the 
traditional architectural norms and rules as to plan and build the ornamentation and the building’s ceremonial 
functions.  
The fourth period of foreigner arrival in Bali introduced cultural influences upon both the palace architecture and 
the Balinese culture and social systems including the use of ‘uang kepeng’ (Chinese coin), the use of Chinese 
ornamentation, and the use of different building materials and constructions methodologies. The independence 
period introduced a different governance system including the prioritization of Bali as a tourism destination through 
a tourism Master Plan prepared by Sceto (France consultant) in 1966-1972. Sceto proposed 21 tourism areas 
including Nusa Dua, Kuta, Sanur, together with Ubud and its palaces being a significant historical inheritance or 
archeological landscape. Since then some palaces have been opened as tourism destination. 
Therefore, the catuspatha pattern is integral in demonstrating the Kingdom era heritage as evidence of the 
Kingdom governance and social systems in the past and how these systems and patterns have been conserved 
despite some functions of palace pattern changing due to rapid globalization development impacts and the overall 
demise of the Kingdom governance system. 
2. Research Methods 
An extensive literature review was conducted to comprehend the history of palaces in Bali. This review 
substantially reinforces a conclusion that the majesty of the Kingdom era and its secondary were influenced by the 
preceding Javanese Kingdom. These influences imposed and interwove Balinese cultural principles and practices 
imbued by Hindu Religion, which continue to be incorporated into Balinese traditions and architecture. The research 
also involves observational recordings and documentation in several palaces in Bali to observe, at a detailed level, 
their changing patterns and their relationship to their spiritual and physical landscape. Interviews with several nobles 
at the palaces also corroborated this knowledge as to how the palace heritage can be conserved, and the key tangible 
and intangible issues that these palaces are facing in the contemporary context. 
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3. Results and Discussion 
3.1. Palaces in the Balinese Landscape Typology 
The existence of royal palaces across the regencies is a key characteristic of the Balinese and part of its 
uniqueness in depicting its social culture and its architectural legacy. The Balinese landscape symbolically embraces 
three spaces sequentially from the mountains, down to the low land area and ends into the sea5. A recent study 
dissects these three spaces into five types6. This study attempts to explain how the Balinese landscape has been 
formed and the functional and cultural uses of the landscapes which are related to the human and cultural activities. 
The five types of Balinese landscape include: regional landscapes, village landscapes, city landscapes, highway 
landscapes and ‘historical inheritance or archaeological landscapes’. 
Regional landscapes possess three characteristics - beaches, lowlands and mountains - which mostly are linked to 
the values of Balinese philosophy i.e. Tri Mandala (three zones). Mountains are as utama-mandala/sacred zone, 
lowland areas are the madya-mandala/middle zone, and beaches are the nista-mandala/profane zone. The village 
landscape comprises dwellings allied mostly to agriculture areas including the Balinese subak (traditional irrigation) 
system. City landscapes involve a combination of special components of structural and natural characteristics. In 
their physical aspect, the city landscapes involve open space for various functions including as pedestrians, children 
playing space, green open space. However, the landscape also consists of natural elements in it. The highway 
landscapes are the artery lines of the city enabling connections between other cities and serve as conduits to reduce 
noise levels and erosion processes and for rest areas especially for roads that connect between two places.  
The ‘historical inheritance or archaeological landscape’ talks about things concerning human creation in the past. 
The object of historical inheritance is limited to physical inheritance and includes space systems. A spatial system 
means and includes space patterns which reflect historical values. ‘Historical inheritance’ in Bali includes 
characteristics of ritual (temples for example) and non-ritual (places for kingdom’s rest), or can possess a 
combination of both characteristics. The concept and pattern of the temple are regulated by stipulation of Balinese 
Hindu religious norms including its position and orientation, its building function including distances and 
measurements, and the creation of specific space circulations regimes. The most important spatial value of the 
temple in the Tri Mandala is the utama-mandala/sacred zone. There are several different ritual ‘historical 
inheritance’ places in Bali including the Besakih Temple, the Taman Ayun Temple, the Water Palace Ujung 
Karangasem, and several palaces. 
a  
 
b 
 
c 
 
d 
 
Fig. 1. (a) The traditional gate in the Kesiman Palace, 2013; (b) The Majesty of Ubud Palace, Gianyar Regency, 2009; (c) the Besakih Temple, 
2013; (d) the Water Palace Ujung Karangasem, 2013. 
3.2. The Architectural Conservation of Palaces 
3.2.1 Scholar’s Interpretation of Palaces in Bali 
Palace in Balinese is known as a puri7 which is derived from the word puri from Sanskrit (-pur, -puri) which 
means a city, or city with castle, or city with tower. Palace in Javanese can be called by keraton8. Valeri (1982) in 
reviewing Geertz (1980), has concluded that negara meaning ‘town’ is used to indicate the “palace,” “capital,” 
“state,” and “realm”. Whereas desa is the opposite of negara, and means “region,” “countryside,” “village,” 
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“dependency” or “governed area”. Valeri has also concluded that Geertz promoted an idea that the Balinese state 
included both an “exemplary center” and a “theatre state”. The theatre state is reflected in public involvement and 
the exemplary centre is expressed to a king being the “main actor” in the theatre or his court. Valeri concludes that 
Geertz used the term of model “of “and “for” to express that the king is an impeccable in the human being, is close 
to the divine, and that the king also possesses a good attitude. Both “divine” and “attitude” are the two points of 
king’s accomplishment in the theatre state9.  
The king was well-known as the “God King” which was a concept that a king held a position similar to a God or 
a deitiy10. This concept evolved during the introduction of Hinduism into Java. A king is also believed to serve as 
the representative of deities who have returned to the realm. As example for this is the Airlangga King who was 
believed to be the reincarnations of the Wisnu Deity as expressed through the monument that depicts the Airlangga 
King as Wisnu Deity, who drove the Garuda Bird11. Heine-Geldern (1956) states that the Brahman (Hinduism) and 
the Buddhist systems have a similar feature, which is the relation between state and universe symbolized by Mount 
Meru. This relational expression places the king’s position as being similar to a deity, and being sovereign of the 
realm with the central focus of the king’s reign being located in the mountain which is symbolized by meru. The 
king thus developed his authority and palace as an imitation of the universe through the meru/mountain’s symbols. 
The king himself possessed roles as a deity who was sovereign over a small universe called a kingdom or a palace12. 
Thus to explain the relationship to other kings politically, Geertz (1975) articulates that the kings were doing 
polygamy by marrying women from different castes and that such women were partly from nobility or puri due to 
the political aims to consolidate the family relationships.  
3.2.2 The Catuspatha Concept of the Palace 
Putra (2005) has concluded that the location of puri takes place in the corner of the catuspatha in a cross-road 
pattern, or the pempatan agung. He wrote that the catuspatha is not only has a cross-road or the pempatan agung, 
but also has sacred value and distinctive significance. He also defines that the layout of puri in the catuspatha 
pattern is determined by writings in the papyrus of Lontar Eka Pretamaning Brahmana Sakti Bujangga. This 
papyrus mentions that to develop a state administration or palace one needs a blend of senses because this is 
believed to represent the unification of two realms i.e. macrocosm and microcosm (bhuana agung and bhuana alit). 
Therefore, the pempatan agung or catuspatha is a symbol of the sphere center as also concluded by Hauser-
Schäublin, (1993) writing that puri is located in the sphere centre 8. Further, Budihardjo (1995) has also concluded 
that cross-road pattern or pempatan agung is also called nyatur desa (four neighborhoods) or catur muka (four 
faces) (Fig. 2.a). The location of a puri or a palace as a centre of authority is specified according to the cardinal 
direction of catuspatha pattern, and it is not based upon the sea-mountain axis (kaja-kelod/north-south) which is the 
Balinese sacred-profane axis. Also in the papyrus, there is the Lontar Batur Kelawasan that mentions the layout of 
puri in the catuspatha pattern and positions puri with values and meanings both good and bad. Based on these 
papyruses, Putra (2005) has concluded that puri (Fig. 2.b) placed in the northeast quadrant possesses the primary 
value meaning that it is a good place for puri. Puri in the southeast quadrant is bad and is related to negative effects 
to the destruction of the palace (gni rurub). Puri in the southwest quadrant is good resulting in the king being 
respected by the people (kweh bakti) and wealthy of the people. Puri in the northwest quadrant can be good meaning 
that the king is public-spirited (dana) but it can be bad because it is believed to be a place of fire (gni astra). It is 
also stressed that there can be two positions of puri layout that have good values, i.e. in the northeast quadrant and in 
the southwest quadrant. 
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Fig. 2. (a) The palace (puri) in the catuspatha pattern (Source: Budiharjo, 1995); (b) Meaning of axis and puri layout alternative in the catuspatha 
pattern (Source: Putra, 2005). 
The architecture of palaces can be described through this layout pattern, called palebahan13. Palebahan is defined 
as being the area that is fenced surrounding the palace and consists of several buildings inside, this enclosure with 
certain functions. In the nine divisions of Balinese traditional zones called Sanga Mandala, the layout of puri ideally 
consists of nine palebahan7. The nine palebahan of a puri can be summarized as following:  
(1) The front part of a palace is called bencingah or ancak saji and it consists of a public space to serve the 
community and it includes an open verandah pavilion, called bale bengong for the king to monitor the society’s 
economy. The bencingah is usually placed in the southwest corner of the puri. In the front of bencingah, a 
traditional market is placed. In the area of bencingah, there is also a big banyan (Ficus spp.) tree that has often been 
growing for several hundred years that symbolizes societal patronage.  
(2) The sumanggen is palebahan that functions as a place to carry out the death ceremony for the royal family as 
castle occupants. In this palebahan, there is a traditional building called bale sumanggen which is placed in a 
southerly direction of puri. 
(3) The rangki area and its building have the same name, rangki. It functions as a place to receive the king’s 
guests, as a meeting area, and also as an investigation place. 
(4) Pewaregan, or traditional kitchen for the king, functions as a place to store the food and to prepare it for 
cooking. It is located in the southeast corner of puri. 
(5) Lumbung or the granary is a place to store rice, and is located in the northwest of puri. 
(6) Saren kaja is the place of buildings for the king’s wife and is located in the north (kaja) area of puri. 
(7) Saren kangin or saren agung is the core area of puri and is a place of the king for daily living. 
(8) Paseban is a seating place for the royal officials to wait upon the king and also as a place of the great royal 
court. 
(9) Pamerajan Agung is the place of the king’s family temple where shrines are placed to praise and honor royal 
ancestors. Pamerajan agung is located in the northeast (kaja-kangin) of the puri and has significant value (utama 
mandala). 
Geertz (1975) has described the spatial pattern of a Balinese gentry’s residence of the Klungkung palace during 
the reign of Dewa Agung Gede King in 1905. The palace pattern was composed of a cluster of rectangular 
courtyards. The palace was not only for residential purposes but also for political activities as a centre of governance. 
The palace layout can be broken into five types of areas14. There are sacred area, civic area, the royal chamber area, 
the king’s residential area, and the impure area. In the past, the pempatan agung pattern or catuspatha was applied 
throughout the kingdom, being adopted by the Majapahit Kingdom in Java in the 14th century. However during the 
colonial era, as well as during the independence era, there was no establishment of the palace as a new authority. As 
the centre of governance during the kingdom period, palaces are located in the corner of the catuspatha pattern.  
Putra (2005) has clearly documented this catuspatha located in nine palaces of Bali Province. There are four 
palaces placed in the northeast quadrant (Denpasar, Gianyar, Negara, and Karangasem). Four other palaces are 
located in the southwest quadrant (Tabanan, Semarapura, Singaraja and Mengwi) and one palace is located in the 
northwest quadrant (Puri Agung Bangli). Today, these catuspatha have been embellished with aesthetic elements 
including landmarks or focal points such as statues. Putra’s research investigates the transformation of the 
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catuspatha at nine places and determines that palace orientation was paramount in their spatial design and location. 
His study shows that palaces are located in the northeast, the southwest, and the northwest quadrants of the 
catuspatha pattern. He also concludes that during the colonial period, the catuspatha pattern as cultural heritage was 
added with additional elements including statues and monuments, but some palaces did not experience these 
embellishments. These additional elements on the cross-road of the catuspatha reinforce the aesthetic functions of 
the palace and its role as a landmark. Putra’s study emphasizes that the catuspatha pattern contains of a puri, a 
traditional market, a traditional building of wantilan (a large open building with square shape and has two 
overlapping roofs) and green open space. In the independence era, most of the regency offices were re-built in this 
civic centre respecting the catupatha pattern. Thus the government in the independence period applied an identical 
pattern as during the kingdom era; however the facilities and functions of the kingdom period were not mimicked 
entirely. As evidence of this, Putra (2005) has described that the catuspatha of the Jembrana Office Regent has a 
green open space but does not have the traditional public facilities of a recreation area and a market. Putra concludes 
that this catuspatha pattern contains emptiness. However in the post-independence era, it additionally functions by 
announcing the aesthetics of the city due to placement of statues as monuments or as landmarks in the centre of 
cross-road and as a place for traffic signs.  
3.2.3 Type of the Palace (Puri) and Palace in the Village Pattern 
Architecturally, puri is basically a pre-determined set form of spaces. However a building can serve as a palace 
due to its particular room functions. Rooms may function in a palace associated with particular religious concepts 
noting that Hinduism in Bali is deeply rooted in the community life. Bharuna (2006) has stated that puri can be 
divided into three types. Firstly, Puri Dewa Agung, it serves as the throne of Dewa Agung who was sovereign of the 
whole of Bali Island and Lombok Island. This type of puri is in Klungkung Regency, namely Puri Semarapura. The 
second type is Puri Agung or Puri Gede14 which serves as a residence for the ruler (king) who holds the government 
in the kingdom. The third type of puri is a residence in the community; however it does not serve as a residence of 
the governmental holder. This type of building (the third type), also called jero, is the house of a nobleman14, 15. The 
differences of palebahan of a jero and a puri can be seen in Fig. 3 a, b, and c. A jero is a simple residence that 
comprises family shrines, and a compound of traditional buildings that create an open space in the centre called 
natah or natar adopting the Tri Mandala zone (utama/sacred area, madya/middle area and nista/impure area). The 
complete of palebahan (zone) in a puri can be witnessed in Klungkung Palace layout that has nine palebahan 
comprising the sacred area, public assembly areas, a royal chamber, the king’s house, the king’s (deceased) father’s 
house, the king’s brother house, the king’s seraglio, a noble house, and an impure area14. In contrast, the palace of 
Puri Agung Kesiman still consists of eight palebahan (Sketch 5). The eight palebahan are: (1) jaba sisi/ancak saji is 
the front yard for preparing before entering the puri; (2) tandekan functions for receiving the guests; (3) semanggen 
is mandala for the death ceremony (pitra yadnya); (4) saren is for the king’s residence, (5) dunungan serves as a 
king’s family residence and for his relatives; (6) taman sari is a sacred garden for king rest with his family; (7) 
pamerajan agung is the king’s family temple; and (8) saren agung is also as a residence for king’s family or king’s 
brother16,17. 
a 
 
b 
 
C 
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Fig. 3. (a) The layout plan of a Jero (Source: Covarrubias, 1974); (b) the plan of Klungkung Palace ca. 1905 (Source: Geertz, C., 1980); (c) The 
layout plan of Puri Agung Kesiman, Denpasar Timur (Source: Jurusan Arsitektur, Udayana University, 2009) 
The palace in the village pattern in Bali is depicted by Covarrubias (1974) wherein the village pattern contains 
family housing, puri and village’s facilities that are located along the mountain to sea axis that is similar to the 
North - South axis (Fig. 4). The significant portion of the village is integrated with the Kahyangan Tiga temples 
(three great temples); they are pura desa, pura puseh and pura dalem18.  
 
Fig. 4. The palace (puri) in the a typical village pattern (Source: Covarrubias, 1974) 
The typical Balinese village pattern applies the Tri Hita Karana Concept19 which consists of parahyangan, 
palemahan, and pawongan. Parahyangan refers to the village’s temples that are orientated towards the Agung 
Mountain, and it occupies a primary or sacred zone of the kaja-kangin (north-east) direction. Palemahan consists of 
the village’s settlement in the middle of the village’s area. The traditional village pattern is clearly legible in Fig. 4 
that depicts all public facilities being located in the centre of the village. These include several functions consisting 
of the village temple (pura desa ), the palace (puri) in which the puri functions as the village leader, the traditional 
market (peken), the large shed for cockfights and as assembly hall (wantilan), and traditional alarm of bell tower 
(bale kulkul). In the square, a sacred banyan (Ficus ssp.) tree (waringin or beringin tree) is also planted. In the 
profane area, in the southern direction, there is pawongan that is often referred to as death, as graveyard and has its 
Dalem Temple. In this area, public baths that are separated by walls for men and women are also placed. The 
cemetery commonly has a kepuh tree (often a calumpang or Sterculia foetida) and it is “a sad and eerie place”15. A 
puri, as a village leader, is placed in the center of the village pattern, supported by other facilities. A puri is also 
surrounded by the settlement, the rice fields, and the gardens as a village green belt, and as a source of the village’s 
livelihood.  
3.3. The Palace Conservation and Challenges 
The term ‘heritage conservation’ has been discussed in various world heritage conventions, including the 
international convention concerning the Protection of the World Cultural and Natural Heritage, adopted by the 
General Conference of UNESCO in Paris, 1972. In this Convention, ‘cultural heritage’ is defined as including 
monuments, groups of buildings, and sites. Natural heritage can include natural features, geological and 
physiographical formations, and natural sites. The protection of both cultural and natural heritage is an obligation of 
each signatory party for obligation the recognition, guardian, conservation, preservation and bequeathing to next the 
generation20. The convention emphasized how to apply and adopt conservation policy in the implementation of 
cultural and natural heritage protection mechanisms and tools including intergovernmental committee function, 
funding, international assistance, educational programs as well as the responsibility of reporting upon cultural and 
natural heritage activities.  
Other conventions including the Burra Charter of Australia ICOMOS (1999) offered guidance for kinds of places 
of cultural significance including natural, Indigenous and historic places with cultural values. The significance of 
conservation is for its inheritance by the future generation, so the descendant will know the legacy of the past, 
present, and future21. The Burra Charter provides conservation principles in cultural significance for the 
maintenance of the cultural significance of place to avoid its damage and neglect. It requires quality approaches to 
conserve places including the necessity of conservation knowledge, skills and techniques. Conservation of cultural 
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significance of a place is considered upon its values. Conservation is also considered through its setting that brings 
positive significance to the place. The location of cultural significance is also important for conservation. Relocation 
is only acceptable as a last resort but it should still respect the appropriate function of the place and its cultural 
significance. The Burra Charter pointed out how the conservation and what process should be applied.  
Based on the international conventions concerning heritage conservation, guidance is offered on how to develop 
conservation practice in Bali. Budihardjo (1995) has emphasized that to conserve and maintain the treasures and 
cultural heritage in Bali is through its history. 
“To enhance the quality of Balinese environment by using the best of the past with the best of which we are 
now capable. It must be understood that we do not advocate an unconditional preservation of the Balinese 
culture, architecture and the built environment in the midst of modern civilization because this would be the 
equivalent of turning Bali into a living museum, putting the entire island into a glass case for the enjoyment 
of hordes of tourist. Instead, by means of conservation, the new will blend with the old in complete harmony, 
and the Balinese people shall be permitted to decide for themselves what they want to absorb without losing 
their essential qualities.”19. 
Budihardjo clearly states that to implement conservation is to increase the characteristics of nature, and that 
Balinese people should selectively decide appropriate ways from the past to apply in their contemporary life without 
resulting in a museum environment together with the advance of development and tourism. The important things 
that should be prioritized are how to live in harmony as embodied in the concept Tri Hita Karana. Such aspiration is 
articulated by the head of the Planning Board of Denpasar City that “to attain the harmony by not negating the worst 
but seeking to make it balance”. 
In the globalization era, the Balinese palaces are extant in the nine regencies of Bali Province, and there are today 
around 90 palaces. These are the cultural heritage of the kingdom period. Hauser-Schäublin (1993) has stated that 
once a palace was fenced by high and thick red brick walls making commoners recognize at a glance the majesty of 
palace buildings and what the activities inside. Only the nobility’s of the king’s relations, who have prerogative or 
obligation, can enter the palace. However, today some of these palaces are now the major tourism destinations. Puri 
Pemecutan in Denpasar City has added a new function into the palace with a hotel. Palaces such as Puri Agung 
Kerambitan, Puri Anyar Kerambitan, Puri Tabanan are in Tabanan Regency; Puri Ubud in Gianyar Regency and 
several other palaces are open for tourists visitation, and there are performance of Balinese traditional dances to 
welcome and serve tourists. This change and challenge are in accordance with the ICOMOS Charter (1976) 
concerning cultural tourism that aims to encourage the safeguarding and to ascertain the conservation and promotion 
of monuments and sites. Cultural tourism offers benefits to the community in its socio-cultural and economic 
interests22. 
Educationally, the extant palaces are served as a primary source for researchers to investigate and study in depth 
the architecture, history, social-culture, traditional norms and values regarding the Balinese palaces as cultural 
heritage. The existence of these palaces provides important evidence of the past kingdom period and its grandeur of 
authority. The palace patterns adopt Balinese philosophies and values in human activities within as well as in their 
architecture. The catuspatha pattern and its functions can be idealized in Fig. 5 a and b depicting the palace of Puri 
Agung Denpasar in Denpasar in the year 1906 that was located in the northeast quadrant of the catuspatha pattern. 
Puri Denpasar was one of the Balinese palaces destroyed by the Dutch military during the Puputan battle on 20 
September 1906 in Denpasar15. None of palace’s buildings remain today. The former site of Puri Agung Denpasar 
now accommodates the governor’s residence (Fig. 5. c and d). In addition, an earthquake in 1917 demolished most 
of the buildings in Bali, such as housings, temples and palaces, including Puri Gianyar in Gianyar Regency. Puri 
Gianyar was rebuilt without changes to its layout pattern and it was re-developed more majestically compared to the 
previous palace. 
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Fig. 5. (a) Cross-road of catuspatha pattern in Denpasar with Puri Agung Denpasar was placed in the Northeast direction (Source: Putra, 2005); 
(b) Puri Agung Denpasar during the Puputan Battle in 1908 (Source: KITLV); (c) the changes of Puri Agung Denpasar into government office in 
the catuspatha pattern (Source: Google Earth, 2014 and processed); (d) the catuspatha pattern in Denpasar City with Caturmuka (four faces) 
statue in the cross-road, 2013. 
The catuspatha pattern in several palaces in Denpasar City has been well recorded. Functional modifications of 
the pattern have occurred in several palaces. Most palaces in Denpasar City are still in their location based upon the 
papyruses articulating that the northeast quadrant is the primary zone and it is believed to have a good impact upon 
the palace. Four of the palaces in Denpasar City still maintain the position of their palace or puri (Fig. 6 a, b, c and 
d); Puri Satrya, Puri Agung Kesiman, Puri Jro Kuta and Puri Pamecutan. Unfortunately, Puri Denpasar has been 
transformed into a government official’s offices. 
 
 
 
 
 
 
 
 
 
 
Fig. 6. (a), (b) , (c), and (d) the preservation of puri position in the northeast as the main value for palace and the changes it’s surrounding, 2013. 
Architecturally, the Balinese palaces still maintain traditional buildings as their cultural heritage although some 
of the buildings have been modified due to foreign country influences such as Chinese influences through the use of 
Chinese’s plates to decorate the palace building facades, traditional fences, shrines, and the form of statues with 
Chinese people characters. The Dutch colonialism also resulted in significant impacts to palace architecture, such as 
introducing colonialism architectural styles in some buildings while still maintaining the puri (Fig. 7. a, b and c). 
 
 
 
 
 
Fig. 7. (a) Colonial building style in Puri Agung Kerambitan, Tabanan Regency, 2009; (b) the using of Chinese plates decorates the traditional 
building in Puri Agung Kerambitan, Tabanan Regency, 2009; (c) Chinese statue as an evidence of Chinese’s influence in Puri Sukawati, Gianyar 
Regency, 2009. 
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Although the reign of the king does not exist today, the Balinese society still respect the king’s descendants and 
their leadership through social-culture relationships and traditions. For example, if there is a decease death in a 
palace, they will host a cremation (ngaben) ceremony, then commoners who have died although they have been 
buried for a long time, are allowed to participate together in the cremation ceremony in the palaces. This results in a 
mass cremation with the palace grounds and a major cremation ceremony. Geertz (1980) has written that the ngaben 
ceremony in a palace is “the quintessential royal ceremony”; this entails not only dramatic, fabulous, respectable, 
and highly financed activities, but also a statement of regal “status”. While the colonial period has an influence upon 
the palace building characteristics, their colonial’s form and superior in dimension is diminished in the traditional 
palace architecture.  
5. Conclusion 
Palaces in Bali established since Bali Kuno in the 9th century are mostly influenced by Javanese Hinduism and 
Buddhist cultures and their values before the Balinese kingdoms were controlled by the Majapahit kingdom. This 
latter era introduced a magnificent social-structure of living including the introduction of the catuspatha concept of 
puri which was mostly located in the corner of the cross-roads of pempatan agung’s. Since the independence era of 
Indonesia in 1945, the reign of kingdoms has been diminished but Balinese society still maintains a strong 
relationship between the nobility’s descendants and their regal associations. The majority of Balinese society still 
honours the majesty of the palaces and contributes to the traditional ceremonies, such as the cremation of ngaben 
ceremony, as a prestigious and majesty symbols and traditions of the Majapahit kingdom. Accordingly, the 
existence of palaces that embody the evidence of catuspatha pattern, as cultural heritage, should be conserved as a 
part of the living heritage of Bali and as manifest tangible and intangible evidence of the Majapahit Kingdom era 
and Balinese history overall for future generations. While part of the architecture of Balinese palaces has been 
modified by foreigner styles and ornamentation partially detracting from the heyday era of Balinese kingdoms, they 
still remain a major destination for tourist visitations and for the research as a cultural heritage. 
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ABSTRACT 
Balinese traditional architecture is a significant treasure which has been inherited to the Balinese 
descendants. Scholars over the last 50 years have identified this statement, pointing to the unique and 
distinctiveness of Balinese culture and its associated architecture. Their research documents Balinese 
architecture and culture of the past and how Balinese architecture has been affected by development 
pressures in Bali, and in the Indonesian nation as a whole. This knowledge can understood through their 
research that documents how the Balinese people interact with their society, to their spiritual realm and 
with their environment, and to their God which is integral to their philosophy of Tri Hita Karana which is 
their universal discourse. This historical relationship has ensured that Bali Island has become a major 
tourism destination and is considered one the most beautiful places on Earth, both of which result in 
increasing pressures upon Bali that directly affect the nature and quality of Balinese life. 
 
Bali does under threat by globalization and digital technology dissemination. These agencies of change 
are spreading over the world and do have a direct affect upon people’s living whether positive or 
negative. In order to conserve the heritage of the Balinese vernacular landscape given this context, this 
paper considers the role of traditional Balinese regulations in seeking to keep green the integrity of 
village’s pattern in Balinese Indigenous villages. Through observations, interviews and mappings, the 
research has sought to explore how the Balinese Indigenous community could maintain and conserve their 
vernacular landscapes through the implementation of the Tri Hita Karana concept in their daily and 
religious activities. Fieldwork in the Indigenous villages found that many traditional rules have been 
important in preserving their cultural landscape. The research project recommendations offer strategies 
for the Bali government to better maintain and conserve this important component of Balinese heritage, as 
well as strategies forward to guide decision processes to ensure the conservation of this traditional 
architecture.  
 
Key Words: Tri Hita Karana Concept, indigenous villages, village pattern, traditional regulation 
 
1. INTRODUCTION 
 
Bali is well recognized as an island that has kept its native landscapes and its unique culture. 
Geographically, Bali is one of several islands in Indonesia and is located between Java Island in the west 
and Lombok Island in the east. The mainland of Bali is surrounded by 5 smaller islands including Nusa 
Dua, Nusa Ceningan, Nusa Lembongan, Serangan and Menjangan islands. Bali covers an area of 5,636.66 
km². Bali consists of 9 administrative regions (8 regencies and 1 municipality), 51 districts, 579 villages, 
and 3,945 traditional banjar (hamlets) and these are populated by 3,522,375 inhabitants with a population 
density of 625 inhabitants per km² in 2010[1]. 
 
The Balinese landscape is characterized by its well- known vernacular landscape and its historical subak 
irrigation system – ‘Cultural Landscape of Bali Province: the Subak System as a Manifestation of the Tri 
Hita Karana Philosophy’ - which was inscribed by UNESCO on its World Heritage list in 2010[2]. This 
cultural landscape of Bali consists of five rice terraces and their water temples that cover 19,500 ha. The 
temples are the focus of a co-operative water management system of canals and weirs, known as subak 
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that dates back to the 9th Century. Most Indigenous villages historically adopted the subak system in their 
agriculture as a manifestation of the Tri Hita Karana philosophy.  
 
The philosophy implies how Balinese society keeps balance and harmony to their Gods, human beings, 
and the natural environment. Indigenous Balinese village still possess their original culture which was not 
affected by the influence of the Majapahit Kingdom. Most Balinese Indigenous villages are scattered in 
the north, the east and in the middle of Bali island. When the Majapahit Period occurred, the original 
Balinese people called Bali Aga or Bali Mula or Bali Kuna shifted to live in the isolated and secluded 
mountains areas and hill areas of Bali Island [3]. These Indigenous Balinese people still conserve their 
traditional rules and customs including maintaining vernacular landscapes. This research focuses upon the 
question about how do Bali Aga village efforts and practices in daily life maintain and conserve the 
vernacular landscape that surrounds the village. This research offers strategies for Balinese local 
government to better conserve the Balinese landscape and to encourage the Balinese people to continue to 
implement the values implicit in the Balinese cultural landscape that helps to conserve its traditional 
architecture. 
 
2. OBJECTIVES, METHODOLOGY AND SCOPE  
This paper summarises an investigation of the traditional regulations applied in the landscape through its 
Indigenous villages and to consider the opportunities these traditions and patterns might offer to improve 
the quality of village pattern. Further, it will discuss some of the Indigenous villages in Bali Province that 
have been involved in the efforts to increase the village pattern. These villages include Tenganan Village, 
Penglipuran Village and Jatiluwih Village that are representative of this greener heritage. Nevertheless the 
Indigenous villages in Bali Province commonly have specific and unique regulations for the maintenance 
of their customary villages and environment. 
 
An extensive literature review was undertaken to understand the existence of Indigenous villages and to 
obtain a robust understanding the Balinese cultural principles and practices, imbued by Hindu religion, 
that have been incorporated into Balinese traditions and architecture. The observational field work was 
undertaken in 24 Indigenous villages in Bali Province. Data collection included both tangible and 
intangible including the socio-culture, traditions, norms and the physical environment of the villages 
related to architecture. Interviews were also conducted to obtain foundational information regarding 
village conditions and traditions which contribute to the village’s collective and individual architecture. 
The interviews sought to ascertain the consciousness of village for the regulation in conserving and 
maintaining traditional architecture and how this relates to village spatial layout patterns. 
 
3. RESULTS 
Balinese Philosophy of the Tri Hita Karana  
The philosophy of the Tri Hita Karana of Balinese culture development has been re-formulated by the 
Local Government of Bali (1994:17-19). The Balinese philosophy of Tri Hita Karana is now 
internationally known as the concept that determines all Balinese people’s lives. The concept involves a 
relationship between people to their Gods, human beings and their environment. The Balinese envisage 
three causes of prosperity; wealth, safety and happiness. These rotate around Ida Sang Hyang Widhi 
Wasa/God as a creator, preserver, and destroyer. So wherever they go, whatever they do, God is always 
placed. The relationship of people to human beings can be seen through the Balinese communal 
organisation (desa pakraman.), that embodies the togetherness principle of Tatwam Asi (you are me) and 
the sepi ing pamrih concept (dedication without reward) as an implementation of Hindu beliefs. The 
relationship between people to environment explains that place or region, where they were born and live 
plays an important role in this society including the village borders, and walls surrounding their houses. 
Briefly, the Tri Hita Karana concept is one archetype in understanding why Balinese society has a safety 
feeling. In this case Tri Hita Karana is included in Parahyangan/God, in Pawongan/activities, and in 
Palemahan/ areas or regions of the environment [4]. The concept results in a balancing of the life of people 
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that determines how the Balinese interact not only to their fellow creatures but their trust to their God and 
ancestry, as well as how to keep and maintain their surroundings in sympathy with nature. This 
relationship was implemented in most of villages in Bali through their customary regulations in each 
village. Further, the concept also preserves traditions used by people; recently businesses and the tourism 
industry have sought to be involved in the promotion and adoption of the concept in their activities to 
keep the balance with environment. 
 
The Implementation of the Tri Hita Karana in Balinese Villages 
The Tri Hita Karana concept involves the microcosms up to the macrocosms. Architecturally, the 
Balinese people still use traditional measurements of the body of the household leader to measure the 
dimensions of traditional buildings to live in. This means that the housing or buildings inform the identity 
of the inhabitant. At the micro-scale, housing divisions comprise three levels of zones that reflect the 
division of the people’s body such as, head, body and leg which is called the Tri Angga Concept. In terms 
of housing patterns, the head zone has sacred value are is reserved for the family temple; body is the 
middle zone and is reflected in buildings, and the leg is reflected is the impure zone where places like the 
kitchen and livestock reside. The next scale is the village. The village is divided into three zones or 
mandala. There is the utama mandala (sacred zone) for the village’s temples, the madya mandala (middle 
zone) for settlement and public facility, and the nista mandala (impure zone) for cemetery. Finally the 
regional landscape also comprises three zones. There are mountains (sacred zone), plain area (middle 
zone) and beach/sea as disposal (impure zone). This concept embodies Balinese beliefs in their traditional 
life that cannot be separated from the Hindu religion that binding their heritage. 
 
There are around sixty Indigenous villages that have been identified based on previous research (Table 1) 
which still embrace their traditional customs which is called awig-awig. This includes the ulu apad 
system of village governance, and the burial system for deceased cremation. These numbers are 
calculated based upon a Bali Province inventory in 1988/1989, Muller’s fieldwork in the 1980s and the 
Bali Regulation No 16/2009. Bali Province documented about 35 Indigenous villages in 7 regencies in 
Bali [5]. In addition, Muller (2011) observed and photographed approximately 25 of the Indigenous 
villages which she identified in three locations; there are central mountains, north-east coast, central south 
and east Bali which mostly lies in the Bangli Regency, the Buleleng Regency, and the Karangasem 
Regency [6]. 
 
Table 1 Numbers of the Indigenous Villages (Bali Aga) in Bali Province 
Karangasem Buleleng Gianyar Klungkung Badung Tabanan
1 Bungaya Sidetapa Bayung Gede Sekardadi Taro Tihingan Sulangai Tengkudak
2 Asak Tigawasa Pengotan Puakan Sebatu Nyalian Pelaga Wongaya Gede
3 Timbrah Tua Pedawa Kayubihi Catur Camenggawon, 
Celuk
Jatiluwih
4 Tenganan Tua Cempaga Penglipuran Belantih
5 Bugbug Gobleg Kedisan Blandingan
6  Ngis Julah Songan A Abangbatudinding
7 Kesimpar Sembiran Songan B Pinggan
8 Sibetan Sudaji Satra Batur Utara
9 Ababi Les Pengiangan Batur Selatan 
10 Seraya Penuktukan Yangapi Batur  Tengah
11 Perasi Sambirenteng Sukawana Kintamani
12 Padang Kerta Pacung 1  and 
Pacung 2
Trunyan Suter
13 Bulian Buahan
14 Banyuseri Palaktiying, 
Landih
Tot 12 14 3 2 2 3 6226
Sources: Dinas Pekerjaan Umum Propinsi Bali (1988/1989);  Muller (2011).
The Indigenous Villages (Bali Aga ) in Each Regency in Bali Province
No T o t
Bangli
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Historically, each Indigenous village of Bali Aga has their own unique history which is mostly written 
about in the inscription of Serai A II and in inscription in Blanjong, Sanur Village. Most the Bali Aga 
villages were established during the year 882 before the Majapahit Kingdom commenced in Bali. These 
villages already existed on the plateau areas and along the shores of Lake Batur which is surrounded by 
protected forest, flanked by hills, rivers, and it has fertile land. Some of the Bali Aga villages have dry 
land such as Seraya Village in the east of Bali. The subak irrigation system was mostly adopted in 
villages such as Wongaya Gede and Jatiluwih villages. Bali Aga village inhabitants involve 200 to 2,300 
householders whom mostly embrace the Hindu religion. However, in some villages can also be found 
other religions, i.e. Moslem, Buddha and Christian (Sibetan, Kintamani, Taro, Wongaya Gede and 
Jatiluwih villages). The villager’s maintain their lifestyle dependency upon agriculture as farmers, and 
few are fishermen who live on the coast. Bali Aga villages has the ulu apad system of governance which 
is headed by Jero Kabayan who use duty is to make the village’s decisions having regard to tradition 
rules. Administratively Bali Aga villages are led by one village leader called perbekel[7]. 
 
Each village has their own uniqueness of customs and cultures. All villages celebrate the annually 
ceremony of Ngusaba Desa which occurs during the full moon day. The Ngusaba Desa involves the 
worshiping of divinities and ancestors and during the celebration of the Ngusa Desa the performance of 
sacred dances, traditional music, and traditional war theatre will occur as a dedication of their prosperity. 
The Ngusaba Desa is usually held in the Bale Agung or village’s temple. Interestingly, another unique 
cultural tradition that occurs in Pengotan Village involves the tradition of mass wedding. During this 
event approximately 40 couples’ are married. There are also specific rules about the holding of mass 
weddings through traditional ceremonies. In addition, most villages celebrate two types of Nyepi (silent 
day) that occurs annually in the Balinese traditional calendar called Sasih Kesanga (the 9th month). There 
are Nyepi Agama which is required by the Balinese Government and Nyepi Adat that is required by the 
village’s customs.  
 
Other activities which relate to the forms of village traditional landscapes include the funeral system. Bali 
Aga does not use the cremation system of burning corpses as what Balinese people in the south parts of 
Bali practice. Their cremation is commemorated by a burial system called biye tanam. The Trunyan 
Village is the only village that has a unique cremation system well-known as a ‘primitive’ sky-burial 
system [8]. Some villages have adopted mass cremations such as Sidetapa, Buahan, Kedisan, Sekardadi, 
Wongaya Gede, and Jatiluwih villages. Bali Aga villages have mostly three to four grave yards for 
different interments such as for infants, adults, and for inappropriately death people. 
 
Bali Aga villages lie on a linear axis pattern aligned to mountain as the sacred zone to the impure zone of 
the sea or water bodies like a lake. This directionality is kaja/the north faces to the mountain and 
kelod/the south faces to the sea. Penglipuran Village in Bangli Regency has a strong linear pattern called 
rurung gede which is aligned to the north and south [9]. Bali Aga villages still preserve their traditional 
housing which is formed in row of small pavilions in addition to a compound traditional building that 
creates an open space in the centre called natah. Linear pavilions do not have open space as compounds 
but rather serve as a circulation area. Traditionally, housing contains one unit pavilion owned by one 
householder. The housing pattern comprises of several rooms in the one unit building; i.e. shrine or holy 
room, one or two bedrooms, kitchen, and terrace. The building materials are usually brick, wood, tile 
roofs, and bamboo.  
 
The Element of Balinese Traditional Landscape 
The vernacular landscape of Bali spreads from mountain areas down to the hills, and then to the lake, and 
includes rice terraces of paddy in most villages, a traditional housing pattern, extended downstream to the 
shores. These type of landscapes can be divided into several types’ of traditional open spaces including 
natah, telajakan, lebuh, temple boundary, melasti precinct, alun-alun and cemetery or setra. 
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Natah is an indoor open space in a yard with a central orientation, which is formed by compound 
buildings or shrines and temples. Telajakan is an outdoor open space pattern; which is located between 
traditional fences (penyengker) and drainage lines (jelinjingan). Usually it is planted traditionally for 
spiritual and economic functions. Lebuh is an outdoor open space that is located in front of traditional 
main entrances. The traditional temple boundary is an open space surrounding temples to keep the 
holiness of temples. The Melasti precinct is a sacred area along the coast which is used for the melasti 
ceremony (deities’ sanctity ceremony) on the day before celebrating the Balinese New Year which called 
Nyepi. This ceremony occurs at pempatan agung (traditional cross-road pattern) that are open spaces or 
alun-alun in the main cross roads of village which are used for socio-religious activities, including the 
Tawur Kesanga ceremony. The cemetery or setra is the village’s burial area and a place for the cremation 
ceremony (ngaben) that takes place in the impure zone of the villages.  
 
The Balinese traditional open space through the Catuspatha concept, or pempatan agung, can be divided 
into several types; karang tuang, karang embang and karang bengang[10]. Traditionally, the open space of 
karang tuang is placed in each corner of the cross-road, while karang embang are places in the banjar 
adat or hamlet, and karang bengang is a wide open space of the city’s green belt. However these types of 
traditional open space in the Catuspatha concept are difficult to be found in Denpasar City due to the 
city’s growth that require spaces to fulfil living demands. 
 
4. DISCUSSION 
The Indigenous villages have their own traditional regulations that obligate all villagers to awig-awig. 
The awig-awig is written commonly to arrange the social culture of village including ceremonies, rights 
and obligations of villagers. To explore the traditional rules of the Indigenous villages, it has been 
observed that several villagers enforce the rule’s implementation of the Tri Hita Karana concept in each 
village. Indigenous village observed included Penglipuran Village, Jatiluwih Village and Tenganan 
village which are the most acknowledged village that maintain their village landscape through the 
implementation of traditional rules in the village and the village society obeys these rules. 
 
Penglipuran Village is located in Bangli Regency. It has a total area of 4.42 km² and is inhabited by 3,632 
people. Most of the land use pattern in Penglipuran village comprises dry land (216 ha), plantations (140 
ha), settlement (45 ha), cemetery (2 ha), and other functions (39 ha). The village embraces the Hindu 
Religion and most people are involved in agriculture, trade, industry, services, cattle raising and other 
jobs [11]. Geographically, Penglipuran village occupies sloping areas (3%) to the south, is located 785 m 
above the sea level and it has an average 22⁰ C temperature[7]. Jatiluwih Village is located in Tabanan 
Regency with an area of 22.33 km². It has approximately 2,487 inhabitants and the village embraces the 
Hindu religion. Most of the villager’s work in agriculture, cattle raising, plantations, trade, industry, 
service, etc. Jatiluwih has sloping topography and edges Batukaru Mountain. Jatiluwih is one of several 
villages in Bali that implements the subak irrigation system and also implements the Tri Hita Karana 
Concept. Tenganan Village is located in east Bali Province, in the Karangasem Regency. It occupies a 
total area of 9.52 km² and is inhabited by 4,018 people. Geographically, Tenganan Village is located 70 m 
above sea level with an average temperature of about 28⁰ C. It has rather sloping area of settlement and is 
surrounded by hills, and the village is located by a ravine and a river [7]. 
 
The following discussion considers the implementation of traditional regulations that underpin village 
efforts and practices about village place conservation. The regulations have significance in keeping and 
sustaining the Balinese landscape. There are three core rules that apply in Balinese Indigenous villages 
consisting of the implementation of natah and telajakan in the housing, preserving the subak irrigation 
system, and maintaining tropical rain forest. 
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Traditional Open Space of Natah and Telajakan Preservation 
In the Balinese traditional architecture, traditional housing is called umah and is comprised of several 
building that are surrounded by traditional fencing creating one space in the centre called natah or plaza. 
Philosophically, natah is developed through Balinese traditional architecture and is imbued by the Tri 
Hita Karana concept; relationships between humans to the God/Parahyangan; relationships between 
humans to wellbeing/pawongan; and relationships between humans to environment/palemahan. Natah’s 
position is based upon a religion axis (north-south). Natah has its functions centrally orientated in 
buildings, determines the circulation for all buildings, determines guest space(s) with temporary roof 
during ceremonies, and also for drying crops such as rice. The natah in Balinese traditional housing is 
formed by decision processes for building layout [12] which is based upon traditional measurements of the 
household head. Philosophically, natah has significant meaning in terms of a companionship connection 
between akasa (sky) which has purusa (male character) and pertiwi (earth) which has pradana (female 
character). 
 
The telajakan is placed along the road between housing fences and drainage lines. The telajakan area is 
provided by householders so that they will be responsible to the maintenance of telajakan. This will bring 
greater value for the settlement planning especially in the city which land is now getting more expensive 
in price. Traditionally, the dimensions of telajakan involve the width of a chicken cage and foot’s width. 
It is approximately 1m or can be called traditionally 1 depa agung (an arm span of householder). The 
width of telajakan can be measured by a bundle of rice, and it is about 2.20m. The existence of telajakan 
is appointed in Bali Regulation No. 10/1999; it is also implicated in the Spatial Planning of Denpasar 
City. The width of telajakan can be determined by the minimum of road width “its 0.5m in pathway (6m) 
to 2.0m in main road” (18m). 
 
The maintenance of traditional open space is a basic rule of traditional Balinese architecture. It can be 
seen in the Penglipuran Village with its strong linear axis pattern which is decorated by telajakan in 
outdoor open spaces, and the lebuh in front of the main entrance. Inside the housing yards, villagers in 
Penglipuran Village still provide the natah as an open space of orientation of buildings. Penglipuran 
Village is strongly preserves their traditional elements of landscape. Penglipuran Village as one of several 
tourism destinations in Bangli Regency and is well known for its linear axis village pattern. The axis is 
the main core of the village through which can be seen natural and green scenery that keeps the 
connectivity to the traditional landscape. It looks uniform along the main road, on both sides with both 
offering views to plantations to the observer enabling the passage of fresh air in the village. The natah of 
indoor green open space also is well maintained in each house and in the orientation of all buildings in the 
traditional housing.  
 
Figure 1: Natah as an orientation of buildings in the 
housing unit of Penglipuran Village. 
Source: Author, 2012. 
 
Figure 2: the existence of telajakan in the 
Penglipuran Village. 
Source: Author, 2012. 
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Preserving of the Subak Irrigation System 
The village landscape can be divided into three zones involving the sacred zone, the middle zone and the 
impure zone. This configuration underpins the establishment of the irrigation system of subak, which 
involve a managerial and technical system of water distribution by subak organization, crops, and 
traditionally farming started and finished throughout traditional ceremonies from planting seeds till 
harvest. The karang bengang as green belt of the village is represented by rice terraces in the subak 
irrigation system. The Jatiluwih village is one of Indigenous village in Tabanan Regency that has ensured 
that the traditional rule is still preserved. The Jatiluwih, with its highly-photographed rice field terraces, is 
included in the ‘Cultural Landscape of Bali Province’ world heritage listing because of its adherence to 
the Tri Hita Karana concept. 
 
 
Figure 3 and 4: The rice terrace in the Jatiluwih Village as an implementation of Tri 
Hita Karana Concept. Source: Author, 2012 and 2013. 
 
The subak irrigation system is a manifestation of the Tri Hita Karana concept and has been extensively 
discussed by Jusna (2012) where he concludes that complex ceremonies enclose every phase of the rice 
plant growth [13]. Activities begin with a meeting of the subak members, and then continue with the 
cultivation until the harvesting all followed by ritual ceremonies which pay respect to the Dewi Sri as the 
goddess of fecundity. 
 
The subak system shows how villagers work and manage to co-operate between others in order to water 
their rice fields with water that comes from the mountains and then flows to their agricultural activities 
through dams, channels and tunnels that are organised by the subak system. Villagers commemorate 
ceremonies from cultivation to crop harvesting to demonstrate their respect and thanks to their God that 
offers them the sustenance of life. This relationship is embodied in the existence of subak temples in the 
fenceless centre of the rice fields or in secret nooks under trees [14]. 
 
Maintaining of the Tropical Rain Forest 
The Tenganan Village is surrounded by tropical rain forest upon which most villager’s depend for their 
livelihood derived from plantations and farming. Tenganan Village manages customary land which 
includes lands, forests, crops that belong to the village. Krause (1988) states the villages manage their 
lands based upon the villager’s demands of life. The villages believe that land does not belong to them but 
is God’s possession. The villager is convinced that “the earth belongs to the Gods”. The villager believes 
in the “Wong desa angertanin gumin Ida Betara” belief that they can only manage the land, and that the 
land belongs to the divinities. A farmer can continue to plant and harvest the land which has been planted. 
If he cannot do planting anymore, he has to turn in it over to the village. During planting, the farmer has 
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to offer respect through some of his harvest as his “upeti” or lease to the God’s which is paid to the 
village treasury.  
 
Tenganan Village has a unique regulation that is obeyed by villagers to maintain the village’s forest or 
hills. To maintain the tropical rain forest and environment conservation, each village has different rules to 
arrange their forest, hills, farms, plantations, etc. Tenganan Village has a rule that no one can cut down 
trees. Under this rule, a tree’s life belongs to the village. The village delegates three people to examine 
whether trees are alive or died. The rule is that if the tree assessed is 80% dying, then the tree can be cut 
down. Villagers will be fined two times the tree’s value if they cut down trees randomly without the 
village’s permission and trees will be confiscated by the village. 
 
However, an exception is for new couples that can ask for free wood to be sourced from village’s forest 
only to build a traditional building (Bale Tengah/Bale Buga). Tenganan Village has a rule that enables 
new couples, after they get married, that three months after their marriage they have to move and live in 
empty land provided by the village, and can build of this empty land. This policy is in accordance with 
conservation of the green belt of tropical rain forest surrounding the village that could be damaged if there 
is no strict regulation including the planning whole area of the village. Another unique rule in Tenganan 
Village is that the statuses of durian trees belong to the village. Anyone can have a durian fruit when it 
falls from a tree when durians are ripe and ready to eat. Usually the villager will wait for the durian under 
the tree. No one can seize if people are already waiting under the tree and they should find another tree. 
People benefit from the durian fruit approximately IDR 500,000.00 until IDR 1,000,000.00 as additional 
income.  
 
 
Figures 5 and 6: The tropical Rain Forest surrounds Tenganan Village and the Bale Buga on construction. 
Source: Author, 2012. 
 
5. CONCLUSION 
Most Indigenous villages are located in the remote areas of Bali such as highlands, along the lake and on 
hills. The villages are surrounded by protected rain forest or plantations. There are conscious efforts 
implemented by villages to conserve their natural realm and their traditional concept of Tri Hita Karana. 
There are important traditional rules that underpin traditional architecture and Balinese life adopted from 
and implemented through the Tri Hita Karana concept. This discussion demonstrates how significant has 
been the influence of traditional regulations upon maintaining the traditional Balinese landscape. The 
traditional open green space of natah and telajakan have commonly been adopted in most traditional 
villages in Bali although some other elements of traditional space such as teba or back yard, karang 
embang, karang tuang (green open space in the corner of crossing-road) are more difficult to locate 
because increases in development. It is important to conserve traditional open space whether in the 
Indigenous villages or in the City to respect the natural environment. In fact natah and telajakan can 
directly characterise the identity of the Balinese landscape that forms the housing patterns. Natah and 
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telajakan can expand relational views of houses and roads. Research into natah has demonstrated that the 
more extensive the natah and the more luxuriant its plants the greater the reduction of wind speed and 
humidity modification in traditional housing [15]. Thus, where natah occurs as open space it will attract 
sunshine and fresh air to enter into housing or settlements. This means that natah directly influences a 
better quality of living in traditional housing. 
 
Fortunately, the subak irrigation system is still conserved in some villages as their ‘heritage’ irrigation 
system. The subak system of agricultural technique used in Bali has existed since the pre-history period 
(from BC to 9th C) during which people were dependent upon nature and environment conditions for their 
living [16]. As an example, Jatiluwih Village in Tabanan Regency is one village that still conserves the 
subak system with rice terraces demonstrating an integration of people to its agricultural system as a 
primary source of living; it is known that Tabanan Regency as one of regency epithet of the “rice 
granary”[1]. The subak system is a unique system that is not only a technical system of agriculture, but 
also it implements a tradition rule that relates to religion that is reinforced through the implementation of 
the ceremonies during every stage of the rice plant. This is why the subak system, as selected by 
UNESCO for cultural landscape conservation, is believed to be a cultural system that integrates 
technology, people empowerment and intangible activities. Lastly, the Tenganan Village also has a 
unique regulation that maintains the tropical forest through selectivity of tree management. Only the 
specific age of a tree determined when it can be cut down for certain purposes of people livelihoods. This 
rule has been inherited through generations of villagers in Tenganan Village and these people still obey 
this regulation and another rule that can advantage villagers as well. 
 
These rules, of traditional regulation, cause significant impact and contribution to people’s lives 
controlling how they keep and encourage a quality of life, how to conserve the environment and how to 
avoid ecological destruction caused by ribbon development. Accordingly, local governments and 
stakeholders should take into account these traditional regulations as the main concepts in the 
conservation of the Balinese cultural landscape to prevent Bali Island from destruction of its natural 
values and assets. 
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